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ABSTRACT
This research studied the missional status ofAfrican Christians in diaspora in the United
States using a mixed method approach. Data was collected from 256 African Christians
in diaspora in the United States. These Christians represent over 30 denominations and
para-church organizations, and come from different parts of the United States. Multi-data
collection methods comprising of structured questiormaires, interviews, focus groups, and
participant observation were employed. The study discovered that though there are
missionary programs in the African Christian community in the United States, the
African Christian community has an overall weak missional status with a weak missional
identity and weak utilization of diaspora networks for mission. However, the community
has a strong missional ethic and a very strong practical mission theology that could back
their missionary programs. A model for mission for African Christians in diaspora in the
United States was developed. It was critiqued with existing models to create knowledge
about similarities and differences in the models.
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Chapter 1
Purpose of Dissertation
Introduction
Stephen Castles and Mark J Miller (1998, 3-5) have argued that the present
generation is an "age ofmigration." Philip Martin and Gottfried Zurcher (2008, 3) said
"The niunber of international migrants is at an all time high." According to the Unhed
Nations (2006) in 2005 "191 million persons, representing 3 per cent of the world
population lived outside their country of birth. The equivalent figure in 1960 amounted to
75 million persons or 2.5 per cent of the world's population." The Article 13(2) of the
1948 Universal Declaration ofHuman Rights states that "Everyone has the right to leave
any country, including his own, and to retum to his country (2008)." Do all these support
Castles' and Miller's argument that we are in the age ofmigration?
The above statistics show that only 3% of the human population in 2005 lived
outside their country of birth confirming that 97% of humans remained in the country of
their birth. Martin and Zurcher (2008, 3) argue that "Most of the world's 6.6 billion
people never cross a national border; most live and die near their place of birth. Those
who cross national borders usually move to nearby countries ..." So it seems that in the
"age ofmigrahon" many people are not moving. "The vast majority ofpeople will have
to bloom where they're planted. They will never be able to solve their personal or societal
problems by moving away from them" (Tanton 1992, 68). Sadly, according to Tanton:
The few who are able to pack up and leave are often the very ones on
whom their fellow citizens most need to rely for social change - those
with some education and a view of a better ftiture, those whose
1
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dissatisfaction can energize them to help bring about the changes that
could make life more acceptable at home. If these people leave how would
change ever come? Should we pat ourselves on the back for facilitating
their exodus?
Despite Tanton' s arguments, the age ofmigration has not ended. It should be
noted that in 1960 2.5% of humans lived outside their country of birth but in 2005, 3.0%
lived outside their country of birth. This is an increase, not a decrease, and the forces of
globalization will increase the rates ofmigrations. There is also the case of forced
migrations caused by wars, natural disasters, and injustices of all kinds. What is
noteworthy here is that though not many people move or would want to move from their
countries of origin, the percentage of those moving is on the increase.
Humans, therefore, are now in a constant migratory state, especially from the
South to the North (Held 1999, 303 - 305). "Allowing for the inaccuracy of statistics,
some 2 to 4 Million people migrate legally or illegally from sub-Saharan Africa every
year within or outside Africa" (Parliamentary Assembly Council ofEurope 2008, 2).
Some of these Africans migrate to the United States (Arthur 2000, 5-6 and Takyi 2002,
32). By the year 2000, reports the US Census Bureau (2008), there were 881,300
Africans in the United States. These immigrants have formed the modern Africans in
diaspora in the United States, many ofwhom are Christians from what is now assumed to
be the fastest growing Churches in the world (Kilaini 2001, 358; Wamer 2004, 20;
Johnstone and Mandryk 2001, 21). Jehu J Hanciles (2003, 146) argues that "migration
movement was - and remains - a prime factor in the global spread ofworld religions,
notably Islam and Christianity." He adds that:
The processes of globalization - in particular the unprecedented
magnitude of transregional people movement and the speeding up of
2
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global interactions through the development ofworldwide systems of
transport and communication - is potentially transforming several major
faiths into truly global religions, present in nearly every country, even if in
culturally distinctive forms.
What Hanciles observed is that migrants move with their religions and migration
is a missiological factor for many world religions. The migration of African Clu-istians to
the United States follows the same pattern. These African migrants are coming to the
United States with their forms ofChristianity.
News reports suggest that these African Christians also wish to spread their faith.
Brian Murphy of the Washington Times (May 29, 2006) reported that "7000 people
attended the Redeemed church's aimual conference last year in New York's Madison
Square Garden." Rachel Zoll ofAssociated Press (March 27, 2006) described the
Redeemed Christian Church of God as "part of the boom in African churches establishing
American outposts." The same is true for Europe.
In 1998, the statistics indicated that there were 3000 congregations in Britain
alone started and pastored by African Christians (ter Haar 1998, 92). These churches are
substantial in continental Europe where the number ofAfrican Christians has grown to
three million (Gerloff 2001, 277). Though some statistics claim that churches are on the
decline in Europe, Christians from Africa, Asia and Eastem Europe are bringing some
vibrancy to the faith (Adogame 2001, 3). In Ukraine, A Nigerian Pastor, Sunday Adelaja
is the pastor ofthe largest "church in Europe" (2009, 1 1). The Church website' shows
that the church he founded and pastors is made up of 99% White Europeans signifying
that cross-cultural evangelism takes place, even if they seem to be the exceptions, in
some of the African led churches. The church. Embassy of God Church, which sits 25000
^ httpV/www.godembassy.org/en/embassy.php
3
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people has planted 300 churches in 30 countries in 10 years and has witnessed the
conversion of politicians, mafia leaders and members. Their soup kitchen feeds 1500
people daily.
There are also para-churches started by African Christians in diaspora. One of
them, the African Christian Fellowship, in the United States:
is an interdenominational Christian organization committed to being a
thriving Christian Community that models integrity, excellence, and
compassion. The vision is to mobilize and empower Africans worldwide
in impacting our generation and to work towards the realization of God's
purpose and vision for the continent ofAfrica and peoples of African
descent worldwide (ACF, 2009)
What is fundamental about these churches and para-church groups ofAfrican
Christians in diaspora is that financial support for their projects are mostly raised from
among themselves (John 2005, 2). While they work in partnership with the host Churches
and share resources together they are not overtly dependent on financial support from
Churches of the host country. Colin Palmer (2000, 7, 27) demonstrates African diaspora
studies have become "a growing industry." While this is true, it is important to point out
that the neglected sector of the "growing industry" is the study of African Christians in
diaspora.
This study is an effort to investigate this group. The overarching question being:
"What is the missional status of African Christians in Diaspora?" This study could create
understanding among mission scholars and practitioners of how Christian communities in
diaspora participate in God's mxission both in the host and sending countries with the
hope that such findings might lead to better strategies in the 21^' century.
4
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Background of Study
Migration is human, natural and historical. It is not unusual for Africans, like
other humans to voluntarily or involuntarily migrate to other regions ofthe world. Joseph
E Harris (1993, 3) suggests that the African Diaspora is global and not recent (Aida and
Baker, 1995, 1 1). Africans migrate for many reasons. Bafour K. Takyi (2002, 29-32) has
identified the following reasons: economic determinism and changes in colonial Africa;
political instability; dependency relations; educational opportunities; and changing
immigration policies.
James A. Beckford (1999, 349), however, does not limit reasons for migration to
those given by Bafour but cautions "those who regard immigration as purely economic
process" to have second thoughts. Could religion impact migration ofAfrican Christians
in any way? Does it for instance determine where they migrate to? Or even if they
migrate because of other reasons, does Christianity determine their identity? Do they
participate in Christianity in their host society and does this participation help to spread
the faith in the continent and in the host society?
The rapid growth of Christianity in Africa has been recorded by scholars like
Philip Jenkins (2002, 2) and Andrew Walls (1996, 85-93). Jehu J Hanches, (2003, 146)
rightly observes that "immigrants travel with their religion. It is central to their way of
life and a crucial means ofpreserving identity as well as homeland connections." He
believes that "recent migration movements, as a critical dimension of contemporary
global transformations, have the potential to significantly affect the geographic and
demographic contours ofthe world's major religions and provide a vital outlet for
proselytism and missionary expansion." Samuel Escobar (2000, 34) supports Hanciles
5
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when he said: "The migration model has also functioned through the centuries. Migrants
from poor countries who move in search of economic survival carry the Christian
message and missionary initiative with them." Christianity has survived by cross-cultural
diffusion (Walls, 1996, 22).
The findings of these scholars, therefore, suggest that studying the missional
status ofAfrican Christians in diaspora is vital and will add substantially to the
knowledge of how communities in diaspora affect the global religious marketplace.
Consequently, this study seeks to investigate: the missional status ofAfrican Christians in
Diaspora in the United States so as to add to the knowledge of how Christian
communities in diaspora participate in God's global mission.
Statement of Problem
This study investigates the missional status ofmodem African Christians in
diaspora in the Uruted States of America. The overarching question here is: "To what
extent do African Christians in diaspora participate in God's mission?" If they do
participate, the study would want to unearth the model they employ to see how that
model so unearthed could be critiqued by the Western model and vice versa in order that
knowledge about different models of the 21^* Christian mission could increase. If they do
not, the study would investigate the reasons why they do not participate in mission so that
understanding ofwhy Christian communities in diaspora refrain from participating in
mission could be created and probably scholars and practitioners ofChristian mission
may understand how to help Christian communities in diaspora to be involved in God's
global mission.
6
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Sub-Problem 1
Do African Christians in the United States participate in mission? If tliey do, what
is the degree ofparticipation? Could their participation be described? Is it very weak,
weak, average, strong, or very strong? Why do they participate to the degree that they do?
Sub-Problem 2
Do African Christians in Diaspora have a missional identity while they live in the
United States? This question is posed to understand the activities of African Christians in
diaspora in the United States, and to see if these activities mark them out as having a
missional identity.
Sub-Problem 3
What kind of associations are African Christians in Diaspora forming? Migration
breeds the formation of associations (Schiavo 1928, 55; Naff 1985, 305; Nadel, 1990,
110-11; Hofmeister 1976, 1 14). The study will probe if these associations are formed
particularly for missionary activities.
Sub-problem 4
What is the nature of the mission practices of African Christians in Diaspora?
What model ofmission are the African Christians in diaspora following? This question is
asked to help find answers that could unearth the mission model ofAfrican Cbj"istians in
diaspora. The answer to this question could help scholars compare the mission practices
ofAfrican Christians in diaspora and African Christians in Africa on the one hand and
7
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the Western model on the other. This will lead to a comprehension ofmissionary models
in the 21^' Century. It will also ascertain whether their mission practice is global or
specific to a particular region or group.
Definition of Terms
It is important to define some of the terms that are important to this research
project like: diaspora, African diaspora, African Christians in diaspora, and missional
status.
Diaspora
According to Robin Cohen (1996, 507) the term diaspora is:
Found in the Greek translation of the Bible and originates in the words 'to
sow widely.' For the Greeks, the expression was used to describe the
colonization ofAsia Minor and the Mediterranean in the Archaic period
(800 - 600BC). Although there was some displacement of the Ancient
Greeks to Asia Minor as a result ofpoverty, overpopulation, and interstate
war, 'diaspora' essentially had a positive connotation. Expansion through
plunder, military conquest, colonization and migration were the
predominant features of the Greek Diaspora.
Cohen therefore argues that originally the word "diaspora" referred to imperialists
and colonists who settled in a place and colonized and assimilated the people into the
Greek empire. Martin Baumann (2000, 316) disagrees. He argues that Cohen's
suggestion:
appears at best fanciful. It cannot be maintained in the context of historical
and semantic facts. The verb, which became more widely used in the fifth
century BCE (not earlier) amongst classical philosophers and Hellenist
writers, had a negative connotation. It implied processes of dispersion and
decomposition, a dissolution into various parts (e.g., atoms) without any
8
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further relation to each other (as used by Epicurus, reported by Plutarch
. . .). The term was defmitely not [emphasis mine] used by any classical
author to refer to the Archaic colonization process. In fact the verb
expressed the exact opposite of the close relation, characteristically lasting
for centuries, between a Greek colony and its mother city
Williem C van Urmik (1993, 86-87) supports Baumann by stressing that diaspora
had "an unfavorable, disastrous meaning." Van Unnik argues that the word did not refer
to a place or sociological group. It could be that Cohen wanted to show that the word
'diaspora' could not be limited to the Jewish Diaspora which came to dominate the
meaning by showing historically that it had been applied before the Jewish usage.
Historically, according to Katharyne Mitchel (1997, 259), "the general dispersion
or scatting of a 'diasporic' people has been identified most closely with Jews among
Gentile nations." This narrow defmition limits the word to the Jewish Diaspora.
Moreover, unfortunate events (like wars, persecution, forced slavery, economic
hardships, natural disasters), and factors of globalization have caused the migration of
many ethnic nationalities from their original places to other destinations giving impetus
to the word "diaspora" being used for others living outside their original lands.
There is, therefore, need for a better defmition that includes all peoples that
voluntarily or involuntarily fmd themselves outside their original lands though all
migrations do not lead to diasporas. Let us give a defmition of the diaspora that is
appropriate for this study. Diaspora is a stable community of people of similar ethnic
roots who voluntarily or involuntarily live in a foreign locality different from their
original envirormient v/ho have reinvented and reconstructed cultures and social
institutions (sometimes religious) and identities complementary and compatible to their
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host nations which permit them to exist in the new place while having strong links to
their homeland. (Steams 2002, 1; Tsagarousianou 2004, 52; Safran 1991, 83-99).
African Diaspora
The African Union (11 - 12 April, 2005) called a meeting of experts to defme the
African diaspora. This is what the experts decided on: "The African diaspora consists of
peoples ofAfrican origin living outside the continent, irrespective of their citizenship and
nationality and who are willing to contribute to the development of the continent and the
building of the African Union" (2005, 7). This political defmition, though important
(since this is the definition given by Africans, generated by the effort of their leaders to
recognize the diaspora as the sixth zone of the African Union), is flawed because those
Africans in diaspora who are not committed to the development of the African continent
are not regarded as African diaspora. It is noteworthy that the African leaders not only
recognized the diaspora but also invited them to participate in the development ofAfrica.
Charles Victor Roman (1916, 194-195) had menfioned the word "diaspora" in his
hook American Civilization and the Negro. He argued that "The slave trade was the
diaspora of the African, and the children of this alienation have become a permanent part
of the citizenry of the American republic" (195). By slave trade, Roman, means the
Trans-Atlantic slave trade. That slave trade was the diaspora of the Africans to the
Americas. However, there was another slave trade written about by Ronald Segal (2002,
1-288). Africans, according to Segal, were carted av/ay for 1,400 years to the Middle
East. "An estimated 1 1.5 million African slaves were matched through deserts to the
markets ofMarrakesh, Tripoli and Cairo, or shipped to the ports of Jeddah, Muscat and
10
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Basra . . . (The Economist, 2002). The African diaspora was first formed in the Middle
East before it was formed trans-Atlantic. The important lesson to learn from Roman
though is that the slave trades created the African diaspora in modern times. His use of
the word diaspora as early as 1916 is very instructive.
Shihan de S Jayascriya and Richard Pankhurst (2003, 7) create knowledge about
another African diaspora. "The African diaspora has very old roots in the Indian Ocean
region . . . Africans came to India as policemen, traders, bureaucrats, clerics, bodyguards,
concubines, servants, soldiers and sailors, from the 13"^ century onwards." Javascriya and
Pankhurst argue that the Indian Ocean slave trade was one of the mechanisms that
Africans were brought to the region. It is therefore important to note that the trans-
Atlantic slave trade only produced the African diaspora in the West.
In 1917, July 28, the Jewish Daily Forward used the term Negro Diaspora instead
ofAfrican diaspora. This is quoted in Norman H Finkelstein's Jewish Voices in American
Civil Rights Struggle (Finkelstein, 1997, 78):
The situation of the Negroes in America is very similar to the situation of
the Jews in Russia. The Negro Diaspora, the special laws, the decrees, the
pogroms, and also the Negro complaints, the Negro hopes are very similar
to those which we Jews experienced.
Like the Jewish Daily Forward George Shepperson (1976, 1-17) used the term,
"African diaspora;" because he saw a relationship between the Jewish Diaspora and the
African one. R. W Beachey (1967) applied the term in his lectures. Today the term is
acceptable to m.ost scholars. Joseph Harris (1993, 3-4) defined the diaspora this way:
The African Diaspora subsumes the following: the global dispersion
(voluntary and involuntary) of Africans throughout history; the emergence
of a cultural identity abroad based on origin and social condition; and the
psychological or physical retum to the homeland, Africa. Thus viewed, the
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African Diaspora assumes the character of a dynamic, continuous, and
complex phenomenon stretching across time, geography, class and gender.
Allusine Jalloh (1996, 3) confirms that this dispersion ofAfricans was not only
trans-Atlantic. The African diaspora was bom out of voluntary and involuntary
movement ofAfricans to various areas of the world since ancient times, but involuntary
migration through the trans-Saharan, trans-Atlantic and Indian Ocean slave trades
accounts for most of the black presence outside ofAfrica today. The concept of the
African Diaspora has also come to include the psychological and physical retum of
people ofAfrican descent to their homeland. Today, the historical relationship between
Africans and their descendants abroad is a major subject not only in history but in other
disciplines as well.
For this study, therefore, the African Diaspora that we are interested in is the
modem African Diaspora in the United States; that community of Africans who left
Africa voluntarily or involuntarily to the United States in modem times who have also
reinvented and reconstmcted cultures, institutions and identities, which would help them
live in the United States and at the same time have strong spiritual, economic,
developmental, technological, ethnic, and other ties with the homeland.
African Christians in Diaspora
Who are African Christians in Diaspora? They are modem African Christians who
voluntarily or involuntarily migrated from Africa after colonization v/as eradicated from
the continent to other parts of the world to form stable communities ofAfrican Christians
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who live for Christ where they are, are involved in God's mission, and are still connected
to the African continent.
Missional Status
David J Bosch (1998, 9) argues that "Christianity is missionary in its very nature,
or it denies its very raison d'etre" When we talk about the missional status of a Christian
community, we refer to the position of that community in its efforts to participate with
God in His mission. "Missional status" would consider what the community is not doing
that it could have done as participants with the global church in God's mission. It would
also identify criteria on which status judgments are based. In this study missional status
will be measured by missional identity of the Christian community in diaspora and how
the community utilizes its diaspora networks for God's mission.
Delimitations
The African Christian diaspora is global in spread and in impact. No one study
can do justice to all that concems this group. Therefore, it is necessary to delimit this
study in the following ways:
1 . The excluded streams ofAfricans in diaspora. This study concentrated on the modern
African Christians in Diaspora in the United States, that is, those modem African
Christians who due to the pull and push forces of globalization, voluntarily or
involuntarily, have found themselves in the United States, after the fall of colonialism
(from the 1950s to the present time). Therefore this study excludes African
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Americans and African diasporas in other parts of the world, though they are very
vital groups to be studied in the future in regards to their missional status.
2. The excluded religions ofAfricans in diaspora. This study did not investigate African
Muslims in diaspora; neither African Traditional Worshippers in diaspora nor
syncretic Christian sects in diaspora.
3. The excluded regions. The study concentrates on African Christians in diaspora in the
United States of America. It does not study those outside the United States like in
Canada, Europe, Asia and other places.
4. Kind oforganizations excluded. Attention was focused on para-church organizations
like the African Christian Fellowship, and African-led churches in the United States.
All other organizations formed by African Christians in diaspora were not studied.
African businesses, even if owned by Christians, are excluded.
This study, therefore, is focused on modern African Christians in Diaspora in the
United States ofAmerica, who came to America after the elimination of colonialism and
apartheid. They were studied through the para-church and church organizations they
form, and through which they are supposedly participating in the mission ofGod on
earth.
Significance of this Study
This study "The Missional Status ofAfrican Christians in Diaspora in the United
States" is undertaken to create understanding ofthe extent African Christians in diaspora
in the United States participate in God's mission. It will reveal how and why they
participate, if they do, and why not, if they don't. Discovery of the extent of involvement
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of African Christian communities in diaspora in mission could create knowledge about
how being in diaspora affects how Christian communities participate in God's mission. If
such understanding is created, then knowledge about how Chrishan communities in
diaspora do missions, despite relocation, would be created.
The study sought to uncover models ofmission which would crhique mission
models in the sending countries (that is countries ofAfrica in our case) and mission
models of the host country (that of the United States in our case). Such effort could add to
om understanding ofmission models in the 21^' century and therefore help scholars and
practhioners or scholar-practitioners ofmission to understand mission strategies relevant
to the present generation.
This study would also contribute to the growing literature on religion and diaspora
and be able to show how religion impacts migration and those in diaspora. It would, at
the same time, generate theories that would help study religious communities in diaspora.
All these would help Christians understand who we really are when it comes to fulfilling
the Great Commission of discipling all nations for Christ.
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CHAPTER 2
Literature Review
Phil Cohen (1999, 3-22) studied most articles and books with diasporic titles and
themes, and discovered that pre- 1990, there was little academic interest in the term
"diaspora;" the few publications on the theme concentrated on the African and Jewish
experience. However, post- 1990, there was "mass proliferation ofwritten work as well as
huge diversification in terms of those groups who came under the diasporic rubric"
(Kalra, et al: 2005, 8). Hence, diasporic studies have become a vast area of
interdisciplinary study.
Nevertheless, studies on African Christians in diaspora are relatively new.
Therefore this literature review is presented here to help build the present research upon a
wider context through developing a "good understanding and insight into relevant
previous research and the trends that have emerged" (Saunders et al, 2007, 57) The
review is provided so that variables or factors that affect the extent to which African
Christians in diaspora participate in God's mission would be isolated. These variables
will aid in formulating the theoretical framework for this study. It is hoped that this
literature review would then help to refine the research questions of this study and also
highlight research possibilities that have been overlooked.
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Types and Trends in International Migration
Migration is complex therefore, it is, generally, not easy to analyze it. Ted C
Lewellen (2002, 128) suggests that to understand the factors of motivation we need to
consider four things.
First, what are the root causes? - that is, the underlying factors such as
a long history of colonial, postcolonial ties between certain countries or
close contiguity between countries of unequal development such as
Mexico and the United States or Turkey and Germany. Second, what
are the proximate causes? - perhaps an economic downturn, ecological
devastation, or long-term political turmoil. Third, we need to consider
immediate precipitation causes, such as the loss of a job, having a
family farm taken over by an agribusiness, warfare or flood. Finally,
intervening factors that constrain, facilitate, or accelerate migration
must be specified - migration networks, available transportation,
supportive organizations, and the like.
Ludger Pries (2003, 10) proposes a method of analysis characterized by: relation
to the region of departure; relation to region of arrival; main impulse for change of
region; and time horizon ofmigration decision. Ludger argues that there are four ideal
types ofmigrants: emigrant/immigrant, return-migrant, diaspora-migrant, and trans
migrant.
Ludger explains his proposal in a table reproduced below. Ludger's table is
valuable because it shows different types ofmigrants, and tries to define each of them so
that one can easily differentiate them one from another. The interest of this paper is on
the "Diaspora-migrant." The table sheds important light on the concept ofthe diaspora, h
shows that those in diaspora are: still connected to the sending country (nation); see the
receiving nation as a space of suffering or a space to accomplish a mission; are motivated
into diaspora by religious, political and organizational impulses; and are willing to stay
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for a limited number of years in the receiving land and go back home or reinvent 'home'
there.
Table 2.1. Types ofMigrants
Relation to
Region of
Departure
Relation to
Region of Arrival
Main Impulse for
Change of Region
Time Horizon of
Migration
Decision
Emigrant/Immigrant
Roots, descent
departure, farewell
Integration
New homeland
Economic
Sociocultural
Long term
Unlimited
Return Migrant
Continuous point
of life reference
Maintain
difference "host
country''
Economic
Political
Short-term
Limited
Diaspora Migrant
Reference to the
land of promise
Space of suffering
or ofmission
Religious political
organizational
Medium-term
Limited
Trans-Migrant Ambiguous Ambiguous
Economic Not determined
mixture mixture organizational Sequential
Source: Pries, 2003,10.
For the diaspora-migrant. Pries includes religion in his narrative and shows that
the diaspora-migrant sees the region of arrival as a space of suffering or ofmission. This
inclusion is lacking in many scholarly materials. Ludger's argument is that religious
mission needs to be included as one of the impulses for being in diaspora. What seems
incomplete is the restriction of the impulses for dispersal to only three main factors:
religious, political and organizational. In the case ofAfrica, issues like globalization,
economic factors, cultural issues, and others could account for the massive movement of
people from Africa to the rest of the world.
Ted C Lewellen (2002, 130) has identified nine different kinds ofmigrants some
agreeing with Ludger's proposal. They are intemal migrant, intemational migrant,
immigrant, transnational immigrant, diaspora, refugee, step-migration; migratory chain,
and circular migration. Ted gave a brief glossary of the migratory terms as follows:
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Internal Migrant:
Intemational
Migrant:
Immigrant:
Transnational
Immigrant:
Diaspora:
Refugee:
Step-migration:
Migratory Chain
Circular Migration
One who travels, usually for employment and often from rural to
urban areas, for long periods within the country of citizenship.
A person who leaves his country of citizenship, often muhiple
times and to different countries, and returns without making a
significant long-term social investment in the country or countries
of destination.
One who leaves his country of citizenship to live permanently, or
for a long term, in another country. Refers to the country of
settlement. ("Emigrant" suggests the point of view ofthe home
country).
One who maintains multiple contacts - social, cultural, political,
economic - with both the country of origin and the host country.
This may involve the constant construction and reconstruction of a
"nation" or diaspora community that transcends borders.
Dispersal from a homeland to multiple countries. Often implies
forced dispersal. Sometimes extended to include groups from
general regions, rather than a specific location, such as the African
diaspora or the Caribbean diaspora. Usually suggests some sort of
emotional relation to homeland.
One who is forcibly dispersed through war or political repression,
and, by extension, famine, earthquake, etc. A refugee may be
"intemal" (within the country) or intemational.
When a community or kin group migrates in stages, usually from
mral to urban, with individuals from each generation moving
farther from the place of origin and establishing network links to
the new location.
The formation of a complex network as individuals constantly
carry the network forward, often to multiple locations, so that any
migrant can follow the network at different times to different end
points.
Migration away from and back to the home community. Often
quite routinized, as in some forms of agricultural labor migration
(130).
Lewellen 's analysis ofmigration is beneficial in many ways than one. First, h
becomes clear that there are many types ofmigrants. Second, the introduction of the
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internal migrant is, particularly, a useful analysis from the African perspective. This
means that the African diaspora may not be restricted to the diaspora outside Africa, but
also within Africa since Africa is not a country, but a continent ofmany countries and
migrations occur across the countries. Kevin Ward (2000) confirms this observation, by
citing the Ugandan situation:
Since independence in 1 962, Uganda has had a good record of
welcoming and, to some extent, integrating large numbers of refiigees
from neighboring countries, particularly from Sudan and Rwanda.
Ugandan churches have played an important role in helping refugees
make a new home in the country of their adoption, and refugees
themselves have contributed much to church life in Uganda, not least as
pastors and catechists. However, Uganda also has its own history of
ethnic and religious sectarianism, of violence and conflict, and this has
produced movements ofUgandans out of their own country in search of
security and a new life. Many have found refuge in neighboring
African countries, particularly Kenya and Tanzania. Smaller numbers,
mainly professionally qualified people, have sought appropriate jobs
and security frirther afield in Zambia, South Africa, Lesotho, Swaziland
and Botswana, particularly during the 1 980s. It was at this time also
that Ugandans began to look further afield for refuge: to the United
States and Canada, to the Scandinavian countries and to Britain.
It is evident from the above that African migration is not only towards countries
outside Africa but towards countries within Africa. African countries have played host to
many African peoples that were displaced, for whatever reasons, from their own
homelands.
Third, Lewellen' s differentiation between the transnational immigrant and the
diaspora is worth noticing. The transnational immigrants are people in diaspora who
transcend borders; they could reconstruct home in the host culture. Theh desire for home
does not always amount to their going back but to their reconstruction of home while
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maintaining strong ties with the host community. It seems that the terms could be used
interchangeably.
Lewellen' s understanding of diaspora as often implying forced dispersal is
limited. Truly, there are Diasporas that came from involuntary forces, like that ofthe
trans-Saharan slave trade, the transatlantic slave trade, wars, and other inhuman
situations, but modem Diasporas are also created by forces of globalization and religion,
and are mostly voluntary.
Donald P Chimanikire (2003, 9) categorizes international migrants and migration
flows in at least five dimensions including: who, where, when and how long, and how.
His explanations of each of the dimensions are produced below:
_
Who? Migrant units are often simultaneously individuals, members of a
household or whole households, members of a community or
whole communities. Within any of these units, migrants may be
distinguished by individuals or group characteristics such as age,
sex, education or skill level, wealth etc.
_
Where? Intemational migration may entail movement over long distances
or short ones. Even migrants from the same country can differ as
to their destinations, depending upon a host of factors ranging
from their individual or group characteristics to conditions in
receiving locations.
_
When and how long?
Migration flows can be distinguished by their temporal
characteristics, and accordingly may be seasonal and follow a
yearly pattem even, over long periods of time; non-seasonal and
temporary; or permanent.
_
How? Migrants may be distinctive in the ways by which they migrate.
Millions ofAsians travel by air to work in the Middle East, while
in countries as diverse as Vietnam, Haiti, for example they have
come to be known for their "boat people", and, Mexicans, can be
seen walking across the border to the United States and
Zimbabweans are now known as "border jumpers" to South
Africa.
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Having understood the various types and trends in migration, it is pertinent to
concentrate on that aspect ofmigration that deals with diaspora communities. Robin
Cohen (1997, ix-xii) suggested that there are different types of diasporas including:
Victim (Jews, Palestinians, Africans, Armenians); Labor (Indian and Chinese); trade
(Chinese and Lebanese); Imperial (British, Spanish, Portuguese, Dutch, German, French
during colonial period); Homeland (Zionists, and Sikhs); and Cultural (Caribbean). The
positive aspect of this categorization is that we are presented with some of the reasons
people migrate. However, it is not always true that Africans are in diaspora because they
were victims of the trans-Saharan and transatlantic slave trades; and the same goes for
Europeans being in diaspora because of imperial reasons. Some migrations have been
purely voluntary and gainful stressing the fact that different people from the same region
may migrate for different reasons.
Migration and Rehgion
Migration studies have missed the role of religion in migration though they have
studied other forms of interconnectedness among irmnigrants. Despite the dearth of
research in this field, religion has remained vital to migration. Peggy Levit (2006, 103)
argues that:
Scholars studying migration have increasingly noted the connections
immigrants maintain across national boundaries, but they have often
missed the role of religious organizations and practices. Religion scholars
have noted the pervasiveness of pluralism*, brought in part by these
immigrants, but have often missed the influences of those same
transnational ties on religious practice within our own borders.
Understanding the lives of immigrants, no less than understanding the
nature ofU.S. culture, requires attention to these transnational religious
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stories and practices, as well as the networks and institutions that carry
them.
Religion's centrality and criticality to the life ofmigrants have been
captured by some scholars (Hirschman 2004, 1206-1234). Religion impacts migration in
many ways. It serves as an avenue for cultural reproduction (Dolan 1972, 354-368; Gibb
and Rothenberg 2000, 243-259), encourages social networking (Zhou, 2002, 37-70),
fosters leadership development (George, 1998, 265-294); and mobilizes against
secularization (Dietz and El-Shouhoumi 2002, 77-105; Gibb and Rothemberg, 2000, 243-
259). Religion provides migrants with escape from the harsh realities of life; creates a
space for dialogue and contentions; links migrants with the religion at home (to help it
with resomces); and provides the luminal space for social networks and finding meaning
to the migration experience (Margarita, 2004, 1).
People take religion seriously and are open to conversion when migrating. For
instance a study of Latin American immigrants shows that:
there is a major trend in conversion from Catholicism towards Protestant
Evangelical and especially Pentecostal congregations and the Catholic
Charismatic Renewal. This trend clearly shows that although Catholicism
is still the predominant religion among Latin American immigrants, it no
longer holds a religious monopoly (Althoff 2007, 6)
In fact, immigration does not favor religious monopoly; migration favors conversion.
Althoff observed that:
While some immigrants bring their faith with them from their home
countries, a lively proselytism is taking place in the United States by and
among immigrants. Indeed, empirical observation drawn from my own
research in Chicago indicates that the number of immigrants who arrive
[emphasis mine] as Pentecostals and Catholic Charismatics is small in
comparison to those who convert [emphasis mine] once in the United
States. This finding is in line with quantitative research done by the
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Cliicago Latino Congregation Project and other authors. That conversion
of first generation Latino immigration takes place predominantly in the US
is especially surprising due to the fact that in Latin America, Protestant
Pentecostalism and the Catholic Charismatic Renewal have made major
imoads into the religious landscape. One would therefore expect a higher
number of Latin Americans who bring their Pentecostal affiliation into the
United States. This aspect contributes to my hypothesis that immigration
adds to the attraction of converting to a Pentecostal church in the United
States, (pp.9)
For Iranian asylum seekers religion (especially conversion from Islam to
Christianity) is seen as a tool for migration (Akcapar 2006, 1). It may not be always true
that those who migrate tend to convert to other religions especially the dominant religion
of the host country. In fact, migration can harden someone's religious conservatism and
even revive one's adherence to the one's original faith. In fact, migration, especially
forced-migration could lead to people seeking alternative answers apart from religion
because they are fed up with an ultimate God that is not intimately involved in their hves
(Vujcich 2007; Guthrie, 1980, 193).
Modern African Diaspora in the United States ofAmerica
It is pertinent, at this juncture, to understand the modem African diaspora in the
United States, h has already been stated that the United States has not been the preferred
country of emigration for Africans; Africans tend to migrate towards the countries that
had colonized them. However, recently, more and more Africans are settling in the
United States.
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Table 2.2. African Foreign Born Population in the U. S.
Entry Date
Year of Entry and Citizenship
Naturalized US Not a US
Citizens Citizen
Total
1990-2000 64810 434115 498925
1980-1989 129830 97100 226930
Before 1980 123525 31920 155445
Total Pop. 318165 563135 881300
Source: United States Census Bureau (2008).
Population of African Foreign Born in the United States:
According to the US Census Bureau there were 881,300 African foreign born in
the United States by 2000. Of these, 318, 165 have become naturalized US citizens and
563,135 have not. Most Africans in the United States came into the United States
between 1990 and 2000 (approximately 57%).
Elizabeth Greico (2004, 1) and Jill Wilson (2003, 1) ofthe Migration Policy
Institute have observed that though African migration to the United States is small
compared to other continents, it is growing and the immigrants are disposed to stay
(Bangura, 2004, 1). Scholarly works on African immigrants in the United States exist
though most concentrate on studying the factors motivating emigration from Africa to the
United States, and analysis of census data.
The history of voluntary migration from Africa began with Cape Verdeans in the
early 1 860s. They were seamen who worked on ships, primarily employed as whalers.
Cape Verdean women soon followed (Martin Fraizer reporting for Peoples Weekly World
Newspaper May 19, 2005), nevertheless the "voluntary immigration of peoples of
African descent did not begin in eamest until the passage of the Hart-Celler Immigration
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Act of 1965, which revolutionized the criteria for immigration to the United States (Eissa
2005, 3)." This act called for the "admission of immigrants based on their skills,
profession, or relationship to families in the United States " (3). This means that
liberalization of immigration policies encouraged immigration ofAfricans to the United
States. Another reason was the European recession of the 1970s and 1980s, which led to
the tightening of immigration laws in Europe forcing more and more Africans to head for
the United States (Gordon 1998, 5).
Jill H Wilson (2003, 1) observes that "Africans have become a noticeable
presence in many US cities." Sam Roberts reported in New York Times Upfront
(November 27, 2006) that "for the first time, more blacks are coming to the
United States from Africa than during the slave trade." This trend is increasing
the population ofAfricans in the United States.
African Foreign Born compared with other Foreign Born in the United States
Data exist that show the foreign-bom population in the United States from 1850 -
1930 and 1960 to 2000. From this data, the population of the 6 mega blocs that have
migrated to the United States over the years especially that ofAfricans which is the
interest of this study can be mined. These six mega blocs include: Africa, Asia, Europe,
Latin America, Northem America, and Oceania. These data help the study to make
inferences that could help create understanding about the African foreign born in
relationship with other foreign bom of the m.ega blocs in the United States. It is possible
to determine for instance if the United States is the preferred country ofmigration for
Africans.
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Table 2.3 and Figure 2.1 have been adapted from the United States Census
Bureau and would help us to compare the African foreign born (the contemporary
African diaspora) in the United States with other diasporas (other foreign born from the
other mega blocs)
fable 2.3. World Region of Birth ofthe Foreign-Born Population: 1850-19:
1960-2000
Year Africa Asia Europe Latin America
Northern
America
Oceania
2000 881300 8226254 4915557 16086974 829442 168046
1990 363819 4979037 4350403 8407837 753917 104145
1980 199723 2539777 5149572 4372487 853427 77577
1970 80143 824887 5740891 1803970 812421 41258
1960 35355 490996 7256311 908309 952500 34730
1930 18326 275665 11784010 791840 1310369 17343
1920 16126 237950 11916048 588843 1138174 14626
1910 3992 191484 11810115 279514 1209717 11450
1900 2538 120248 88881548 137458 1179922 8820
1890 2207 1 13383 8030347 107307 980938 9353
1880 2204 107630 5751823 90073 717286 6859
1870 2657 64565 49491049 57871 493467 4028
1860 526 36796 3807062 38315 249970 2140
1850 551 1135 2031867 20773 147711 588
PERCENTAGE DISTRIBUTION FOR REGION OF BIRTH REPORTED
Year Africa Asia Europe Latin America
Northern
America
Oceania
2000 2.8 26.4 15.8 51.7 2.7 0.5
1990 1.9 26.3 22.9 44.3 4 0.5
1980 1.5 19.3 39 33.1 6.5 0.6
1970 0.9 8.9 61.7 19.4 8.7 0.4
1960 0.4 5.1 75 9.4 9.8 0.4
1930 0.1 1.9 83 5.6 9.2 0.1
1920 0.1 1.7 85.7 4.2 8.2 0.1
1910 1.4 87.4 2.1 9 0.1
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1900 1.2 86 1.3 11.4 0.1
1890 1.2 86.9 1.2 10.6 0.1
1880 1.6 86.2 1.3 10.7 0.1
1870 1.2 88.8 1 8.9 0.1
1860 0.9 92.1 0.9 6 0.1
1850 0.1 92.2 0.9 6.7 0.1
� Seriesl
m Series2
Africa Asia Europe Latin Northern Oceania
Figure 2.1: World Region of birth of the foreign-born population 2000. Drawn from the
table above.
Table 2.3 and Figure 2.1 reveal the following facts:
1 . The United States is not the preferred country ofmigration for most Africans though
between 1980 and 2000 there was a small increase in the population of Africans who
came into the United States.
2. Africans are not the only diasporas in the Unhed States; in fact, the African diaspora
is in minority.
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3. Asians, Latin Americans, and Europeans make up most of the foreign-bom
population in the United States. In 2000, these 3 blocs made up approximately 94% of
the foreign bom population.
4. Latin Americans make up approximately 52% of the foreign born population.
5. The population of Europeans migrating to the United States decreased from 92.2%) in
1850 to 15.8% in 2000 while Latin American migration into the United States
increased from 0.9% in 1850 to 51.7% in 2000. Hispanics are therefore an important
inunigrant population that needs to be targeted for the gospel of Jesus Christ.
Other census slide presentations exist based on projections of the 2000 census but
they do not have much to say about Africans in diaspora. The table below shows some
other demographic and social characteristics that would help us understand the
characteristics of the African diaspora in the United States.
Table 2.4. Some Demographic and Social Characteristics: Foreign-Born Population
in the United States
.f. . . � Latin Northern ^ . USAfrica Asia Europe . . . . OceaniaAmerica America Citizen
% School Enrollment:
College or Graduate 57.2 57 46.8 29.4 47 43.5 21.3
School
% Educational
Attainment: Graduate 18.6 17.7 14.5 3.8 14.2 11.6 8.6
or Professional Deg.
% High School
Graduate or higher
78.9 76.5 43.9 82.4 80.2 83.3
Source: United States Census Bureau.
Table 2.4 indicates that Africans in diaspora in the United States are more
educated than any other foreign-bom group in the United States. Their educational level
is also more than that of the citizens of the United States. Most are college graduates.
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David Dixion (2006) claims that: "As a group, the African born are more likely to be
proficient in English, work in higher-level occupations, and have higher earnings than the
overall fDreign-bom population." Mojubaolu Olufrinke Okome (1999, 1) noted that
"African immigrants include academics and intellectuals, professionals including
law)'ers, doctors, accountants, engineers, nurses, students, and teachers." Dixion, (2006)
Wilson, (2003, 1) and Greico, (2004, 1) agree that the African diaspora are more
educated than the other groups, and are capable professionals and intellectuals who are
helping to build the United States economy and that of their home countries.
Factors Motivating Modern African Emigrations to the United States
A Adepoju (1991, 205-221) reports that "deteriorating socioeconomic and
political conditions in Africa" accounts for the emigration from Africa. April Gordon
(1998, 5) contends that five major factors account for the observed pattems of dispersal
ofAfricans to the United States. These factors are: globalization and integration ofthe
world economy; economic and political development failures in Africa; immigration and
refugee policies in Europe and the United States; Anglophone background; historic ties of
sending countries to the United States.
Yinka Adeyemi (2006, 9) of the Economic Commission for Africa argues that
motivations and processes related with the decision of an African to migrate is complex.
She said:
the com.plex interaction between varying perceptions of push and pull
factors, individual decision making processes, and the different migration
destinations, make h very difficult to create a unified theory of African
migration." According to her, "current pattems and trends in intemational
migration suggest that a comprehensive understanding ofwhat drives and
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sustains international migration processes cannot be adequately captured
by one theoretical perspective.
Adeyemi is especially critical about those who think that migration is purely
economic.
The Economic Commission for Africa in 1986 "found that a very large number of
skilled Africans were working in western countries at a time when their national
economies were in need of their services (ECA, 1986)." The commission identified the
following factors for this brain drain:
the decline in real incomes at a time when prices were constantly rising
forcing professional and salaried workers to seek employment in other
countries that pay much higher salaries; lack ofmerit-based promotion
practices; political interference; inadequate higher education facilities
and opportunities; and political upheavals and general instability.
The United Nations Environment Program (UNEP) in their 2002 publication
shared that forced migration is an important component ofmigration in Africa. Conflicts,
natural and environmental disasters such as droughts, famines, earthquakes, tsunamis,
etc, are all reasons why people flee their countries.
In sub-Saharan Africa, almost two-thirds of the population lives in
ecologically vulnerable areas. Current land degradation, freshwater
mismanagement, pollution, biodiversity loss and natural disaster, all force
people to migrate. The poor are especially vulnerable to degradation of
natural resources, as this group will have fewer resources to withstand
shocks caused by enviroiunental changes and diseases related to the state
ofthe environment (UNEP, 2002).
Daniel J Tichenor (2000, 1) agrees that research "suggests that the causes of
immigration are often m.ore complex and numerous than most assume." He suggests that
factors that motivate migration among Africans include:
the so called chain or network migration in which a single initial
inmiigrant can spur a chain of new arrivals from his or family or
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community; the direct recruitment of skihed and unskilled workers by
firms, governments, or job contractors in an increasingly transnational
labor market; the capacity of natural disasters, enviroiunental crisis,
overpopulation, wars and civil unrest to uproot and set in motion
millions of people around the globe; and refugee and asylum policies
that extend relief to noncitizens fleeing political, ethnic, religious, and
gender persecution. This is but a short list of the various micro- and
macro-level catalysts to mass immigration to the United States today.
Kenneth Scott Latourette (1938, 2); Andrew Walls (1996, 22); Jehu Hanicles
(2003, 2); and Samuel Escobar (2003, 34); suggests that mission could spur immigration
and immigration could lead to the spread ofChristiaiuty. Justin Long (2007, 65) shares a
Wycliffe report that stated "For every missionary who enters Nigeria, five nationals are
going out as missionaries to other fields." The Nigerian Evangelical Missionary
Association (NEMA) recently launched Vision5015 - a plan to mobilize 50,000
Nigerian missionaries over the next 1 5 years to take the gospel through North Africa and
the Hom ofAfrican nations through the Arab Peninsula nations back to Jerusalem (Long,
2007, 66).
Kenneth Chan of The Christian Post (May 01, 2004) reports that "an explosion of
African Immigrant churches in the past 1 5 years have helped reshape religious worship in
the city ofNew York." The paper laments that "the movement in the United States thus
far has been lightly chronicled, but is now drawing attenfion of scholars of religion." It
claims that the mission is being carried mainly by charismatic Pentecostal churches.
"Like many Pentecostal churches," the churches are "trying to reach beyond ethnic
borders."
Why would mission be the motivation for migration from Africa to the United
States? First, the United States is a mission field like every other nation, and h needs
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missionaries. God's mission is now from everywhere to everywhere. Americans can
reach Africans; and God can use Africans to reach Americans. Second, the United States
has become a unity of nations. People from unreached nations are settling here: Muslims,
Buddhists, Hindus, Zoroastrians, African Traditional worshippers, and many others and
these are people who need to be reached with the gospel of Jesus Christ. From scholarly
literature as shown above, it may be necessary to include mission as one of the emerging
reasons why African Christians are emigrating from Africa to other parts of the world
including the United States.
Regions of the United States Where Africans in Diaspora are mostly found
Table 2.5 shows the distribution of the Foreign-Bom population in the United
States according to the United States Census Bureau.
Table 2.5. Regional Population Distribution by Nativity
Northeast Midwest South West
% % % %
Native 18.5 24.1 36.5 21.0
Foreign Bom 22.2 11.3 29.2 37.3
Source: United States Census Bureau, 2003.
Figure 2.2. Regional Population Distribution comparing Native and Foreign Born
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From the Census data above we fmd that most foreign-born population, including
Africans in diaspora in the United States, will concentrate in cities (urban areas) in the
West, North-East and the South. According to the United States Census Bureau Current
Population Survey 2000:
Almost half of the foreign bom lived in a central city in a metropolitan
area (45.1 percent) compared with slightly more than one-quarter ofthe
native population (27.5 percent). The percentage living outside central
cities but within a metropolitan area was slightly less for the foreign born
than for the native population (49.8 percent and 51.9 percent,
respectively). The percentage of the foreign bom living in
nonmetropolitan areas (5.1 percent) was much smaller than the percentage
of natives (20.7 percent).
Impact and Consequences ofmigration on the United States
Migration impacts both the sending and the receiving countries. From scholarly
writings, we have discovered that imxmigration impacts the United States economically
(Reich 1990), demographically (Hatton and Williamson 2003; Hirschman, 2006),
security-wise (Chishti, 2002; Jemegan, 2005; Leikan, 2004); educationally (Rong and
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Brown 2001; Suarez 2001), technologically (Konrad 2007); medically (Hyman 2001);
culturally, politically, and industrially (Hirschman 2006); and environmentally
(Federation of American Immigration Reform 2002; DinAlt 1997).
Michael W Foley and Dean R Hoge (2007) argue that there could be a religious
impact. Kimon H Sargeant (2001, 2) laments that "although religious beliefs and
institutions have played and continued to play a crucial role in new immigrant
communities, their role has been relatively neglected in the scholarly literature, as well as
some media portrayals of the new immigrants." It may, therefore, be pertinent that we
add religious and missiological impact to the numerous ways that immigration affect the
United States.
Scholars have shown that immigration of low-skilled people would harm the
economy of the United States. In fact, the preferred system would be for the immigration
department to accept those who have better skills than the American public (Reich, 1 990,
1-4). Reich supported his argument with the studies ofGeorge Borjas, a professor of
economics, who observes that unskilled labor will harm the United States economy and
take away jobs from low-skilled Americans. How could Americans who are already
employed lose their jobs because unskilled immigrant workers got jobs that Americans
would not like to do? There may be more research to prove this. Moreover, immigration
and census data in America excuses Africans in diaspora from this argument. Most of
those coming to the United States from Africa are skilled professionals, mostiy with
college or postgraduate degrees, who will most likely contribute to the development of
the United States and not take away jobs from the citizens.
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Apart from economic reasons, they are no security threat to the United States.
After 9-1 1 the United States ought to make sure about the kind of people it admits to its
shores. African Christians in diaspora have loved the United States as a nahon with
Christian principles before desiring to migrate to this place. Some of them were
threatened by Islamic militancy before migrating; they are seeking for a place where they
can practice Christianity without restraint; the same reasons some of the pilgrims came.
Impact and Consequences ofMigration on Africa
The following are the consequences ofmigration from Africa to other continents
of the world.
Brain Drain and Brain Gain
Present day voluntary migrations are undertaken by "technically advanced
migrants" (Peterson 1978, 539). This phenomenon which is a shift from the former form
of forced migrations has attracted much scholarship. In fact, G Beijer (1972, 1-84) and
Guha(1977, 3-20) were able to identify 372 scholarly works between 1967 and 1972.
Damtew Teferra and Philip G Altbach (2004, 41) argue that
one of the most serious challenges facing many African countries is the
departure of its best scholars and scientists away from universities. The
flow away from domestic academe takes a form of intemal mobility
(locally) and regional and overseas migration.
A US National Intelligence Council Conference Report (2006) shows the impact
of this loss to African politics: "Most importanfly, the brain-drain from which Africa
continues to suffer means that even good leaders with considerable political skills will
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have difficulty tuming their countries around because they essenfially have to wait to
create entire new cohorts of trained professionals to tackle problem areas." This report
captures an aspect of the many implications of the brain-drain phenomenon. The brain-
drain is not just external; it is also internal. James Pfiffer, et al (2008, 2134) argues that
"the rapid proliferation ofNGOs has provoked 'brain drain' from the public sector by
luring workers away with higher salaries, fragmentation of services, and increased
management burdens for local authorities in many countries."
Sumit S Oberoi and Vivian Lin (2006, 25) defme brain drain as: "the depletion or
loss of intellectual and technical personnel," and gives the United Nafions' defmition as
"a one-way movement of highly skilled people from developing to developed countries
that only benefits the industrialized (host) world." This movement of skilled labor from
Afi"ica means that doctors, nurses, pharmacists, scholars in the universities, and many
intellectual and technical people would be lost from the developing to the developed
world. It will create a great loss in investment since these developing countries invested
into these intellectuals only to lose them. Those who gain are the industrialized world; the
former colonial masters. This is neo-colonialism again.
Everything about brain-drain is not a loss. Some of the people that migrate were
highly skilled but unemployed or underemployed. It is controversial and probably
misleading to think that only those who migrated could develop their countries if they
had stayed back. This way of thinking makes those who stay back appear to be
unproductive. The movem.ent of intellectuals and technical people out of a place could
create a vacuum that will lead to innovative educational systems and scientific
innovations (Seine et al 2001, 275-289; Bafista et al 2007, 1-46) Since those who have
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left ft)rm diasporas their attachment to home is not destroyed instead there is a continuous
flow of resources and ideas. In fact some scholars have called this brain gain (Kim 2006,
1-52; Joarder 2003, 424-427). Brain Gain thus becomes the networking of ideas and
resources through virtual participation which does not require that the experts stay in
their country of origin.
There is also the reality of return migration. It is not all who leave who refuse to
return. "Retum migration is not just a marginal phenomenon, in fact, one fourth of all
migrants return, and an even greater proportion in the case of highly educated" (Mayr and
Giovarmi 2008, 2). Empirical research has shown that 25 to 30% of highly educated and
most successful emigrants retum to their country of origin (Borjas and Bratsburg 1996,
165-176; Dustman and Weiss 2007, 236-256).
Remittances from those who have emigrated have helped many countries from
total economic collapse (Adams 2006,1 and Adams 2007, 1-32; Rapoport and Docquier
2004, 1-34; Rapoport and Docquier 2005, 1-82; Mauri 2005, 1-72). There are many
countries in Africa (Somalia for example) that have become dependent on remittances
(Hassan and Chalmers 2008:7). Hassan and Chalmers observed that in Somalia,
remittances make up between 25% and 50% ofGDP and $750 million dollars are
remitted to Somalia yearly while aids to Somalia is $272 million. In Somalia's case,
according to them, 1 million out of the 9 million (the population of Somalia) live in
diaspora.
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Feminization of immigration and the resultant destabilization of the African family
"Professional women from Nigeria and Ghana now engage in intemahonal migration,
often leaving their spouses at home to care for the children. (Adepoju 2004, 1)." This new
phenomenon ofwomen, instead ofmen, migrating in order to aid the family
economically is disturbing the African family structure leading to destabilization of
marriages, and creating challenges for public policies.
The near destruction of Africa's Middle Class
"Recent migrants have not been the poorest in search of any job opportunity
available, but the impoverished middle class searching for new opportunities and a
brighter ftiture in which they can use their qualifications" (Gallina 2007, 7). The
depletion of the middle class "can increase the proportion of the population living in
poverty" (Hagopian et al 2005). This reduction in the size of the middle class has made
Africa a two class society: a very poor underclass and a few very rich and cormpt people
who have also become the mling class. This has also left African institutions in ruins
because "If people of talent and drive are essential for building institutions, then their loss
can have severe consequences" (Kapur and John 2005). Such people who find jobs have
very low wages and therefore "highly vulnerable to giving up and starting over where
they are more valued" (Kapur and John 2005).
Step-by-Step immigration pattern
Most migrations in Africa are happening within the continent though some are
moving outside. Aderanti Adepoju (2004, 2) puts it this way: "In some instances.
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immigrants from neighboring countries occupy positions vacated by nationals who have
emigrated, yielding a step by step migration pattern, first from rural areas to cities, and
then from cities to foreign destinations." What this amounts to is that Africa's rural areas
are being left to old people and children. The economically active young people are
moving to the cities and to foreign lands. However it is important to note that in Africa no
one leaves his roots. So, yearly, there is a massive re-migration back to the villages to
meet with all the extended family members (Anarfi and Jargare 2005, 1-20).
HIV/AIDS related labor shortages
The HIV/AIDS pandemic has translated into shortage of labor especially in Southem
Africa leading to labor-surplus nations like Nigeria donating labor to the countries that
have been affected. This continues the depletion of the middle class in countries like
Nigeria.
The Diaspora Networks
Transnational mobility, especially of skilled people, is the norm, not the
exception, in this era of globalization. It is not only an African dilemma; h is a global
phenomenon (Meyer 2001, 47). In fact, the concept of brain-drain first emerged with the
migration of Brifish scientists to the United States (Gaillard and Gaillard 1997, 201). In
this globalized era it seems that human capital is replacing raw materials; and this human
capital (resource) is what the countries of the South need badly to catch up with the
developed North. Jean-Baptiste Meyer (2001, 46-48) has said that this mobility of skilled
professionals, called the brain drain, was one of the greatest obstacles to the development
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of the countries of the southern hemisphere. It seems like the African countries spend so
much educating their intellectuals only to lose them to the West. These countries had
invested into these people with the mind that there would be economic, social, academic,
and other returns (Rosenbaum et al 1 990, 267).
African leaders had, therefore, in the past, through many policies, opposed this
mobility of their skilled professionals. Mercy Brown (2007, 1) observes that strategies
that see the brain drain as a loss apply the following strategies to stop it: restrictive
pohcies designed to make immigration most difficult; incentive policies designed to
make immigration less attractive; and compensatory policies designed to tax the
receiving country or individual for the loss of human capital from the sending countries
(Bhagwatti, 1977).
Unfortunately these efforts have failed. More and more skilled people are
migrating from Africa to the developed world. There has to be an altemative option.
Meyer et al (1997, 287) talks of the retum option. The return option is the attempt made
by the sending nations to attract back their intellectuals. Meyer et al indicated in their
research that this option also failed because "for the retum option to work, home
countries have to be in a position to offer the expatriates they want to attract back,
salaries and infrastmcture comparable to that in the countries in which they work." The
developing countries cannot compete at all; they are not in a position to provide the
environment these trans-nationals could accept.
Many scholars suggest that the Diaspora network is the only option left for the
developing nations. Fazal Rizvi (2007, 227) puts it this way: "Recognizing that in the era
of globalization the prevention of the transnational mobility of skilled workers is neither
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possible nor desirable, a more radical alternative to the problem of brain drain has been
proposed that relies heavily on the idea of diasporic networks." Mercy Brown (2007, 2)
observes that 'The 'diaspora network' represents a different approach to the brain drain.
It takes a fundamentally different stance to traditional perspectives on the brain drain in
that it sees the brain drain not as a loss, but a potential gain for the sending country."
Mercy avers that those in diaspora are seen as "a pool of potentially useful human
resources for the country of origin, the challenge is to mobilize the brains." The diaspora
network, sometimes called "virtual participation" (Mutume 2003, 1) encourages highly
skilled people in diaspora to contribute their experience to the development of their
country without necessarily physically relocating to their country of origin. Gumisai
Mutume (2003, 1) talks of tapping "the knowledge and skills of ... professionals based
overseas." The popularity of this option is that it does not demand physical relocation.
There are many reasons why this option is the best for Africa. First, other options
have failed. Second, the option is mutually beneficial for both the country of origin and
those in diaspora. "The country can harness the skills and expertise of its highly skilled
expatriates, and the wider community in the host country. Conversely, members get the
opportunity to contribute to the development of their country of origin, and also to further
their reputation through participation in joint research projects (Brown, 2007, 2)." Third,
the remittances of the Africans in diaspora have helped sustain most ofthe sending
countries. For instance, the amount of "Senegalese workers' remittances (about $200
Million) roughly totaled the funds lent by the World Bank to Senegal (Sow 2004, 13)."
A summary of the opinion of the participants in "Dialogue Day" with theme:
Africa and Globalization: The Role ofDiasporas in the Development of Sub-Saharan
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Africa held in Tervuren, Belgium, 9th May 2004, was issued after the meeting. It is
reproduced below:
Specifically, the participants discussed their possible contribution to
building capacity and institutions in their countries of origin. Also they
discussed their role in attracting foreign investment, and channeling
remittances to their countries. They also discussed their potenfial role in
improving trade flows from Africa to Europe. During the concluding
session, the participants agreed that dialogue should be pursued with a
view to developing concrete ideas to involve members of the Diasporas
in the development of their country of origin.
Diasporas' remittances could then be an alternative to the loans of the IMF and
the World Bank with their draconian interest rates and structural adjustment programs. It
is also not just about remittances, but about business, trade, scientific, political, and
technological networks that can lead to the social transformation of the sending nations.
A look at the definition of diaspora shows that the diaspora is always cormected to
home, and never alienates itself from home. In fact, it creates home where it exists. When
a diaspora loses the "home" phenomenon it ceases to be a diaspora. Such people become
immigrants and assimilated to the host society. The trend, however, in this age of
globalization is trans-nafionalism where people in diaspora see themselves as members of
the host and the sending societies, a kind ofhybrid, which benefits both sociefies.
African Diaspora and Development (Social Transformation)
The traditional view is that emigration hurts development; it is a brain drain. The
host country gains and the sending country (always the developing country) loses.
"Although the brain drain is a major source of concern for origin countries, it also
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includes positive effects through various channels such as remittances, return migration,
diaspora externalities, quality of governance, and increasing return to education"
(Docquier 2006, 3). This section will review literature on remittances, return migration,
diaspora externalities, diaspora networks, and African politics, to create knowledge on
how the African diaspora is working hard to transform the continent.
Remittances
"Remittances have an important role to play in supporting development. The
households that receive remittances are often among the poorest of the poor, so
remittances are an extremely targeted form of income support" (Truen et al 2005, 1).
Ernesto, Lopez Cordova (2004) argues that "international immigrant remittances lead to
improved development outcomes." He observed that "an increase in the fraction of
households receiving intemational remittances is correlated with better schooling and
heahh indicators and with reductions in poverty."
Apart from poverty reduction by direct support of families, remittances could be
invested as microenterprises thus creating jobs to help not only the immediate family but
the society itself "We estimate that remittances are responsible for almost 20% ofthe
capital invested in microenterprises ... an important factor in enterprise development
(Woodmff and Zenteno, 2001, 1)
Dilip Ratha (2003) claims that in 2002 remittances reached $80 billion, second
only to FDI (Foreign Direct Investment) as a source of foreign capita! for developing
countries. In 2006 estimated remittances to developing countries grew to $300 billion
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(IFAD-, 2007:3). According to IFAD's records, in 2006, Africa received
$38,61 1,000,000 recorded remittances from its diaspora. This became 5% of the total
GDP for the continent. The five top beneficiaries were Morocco, Algeria, Nigeria, Egypt
and Tunisia.
Remittances could also make African countries creditworthy. "Preliminary
estimates suggest that Sub-Saharan African countries can potentially raise USD 1-3
bilhon by reducing the cost of intemational migrant remittances, USD 5-10 billion by
issuing diaspora bonds, and USD 1 7 billion by securitizing future remittances and other
future receivables" (Ratha et al 2008). Edward Taylor J et al (2005, 26) argues that
"International migrant remittances reduce rural poverty, by a greater amount than intemal
remittances. The ameliorative effects of remittances on poverty increases as economies
become more integrated with migrant labor markets."
According to Claudia Buch and Anja Kuckulenz (2004, 2) "Worker remittances
constitute an increasingly important mechanism for the transfer of resources from
developed to the developing countries." Remittances therefore are important to social
transformation. They reduce the vulnerability and severity ofpoverty, economic shocks
on households, encourages family investments in health, education, and microenterprises,
and therefore have become tools for social transformation. This makes remittances
missional.
Holistic mission is about not just preaching and teaching but transformation ofthe
whole man and the whole society. It therefore holds from all these that African Christians
in diaspora, by participating in remittance distribution, are actually involved in God's
^IFAD is a United Nations agency and intemational financial institution whose mandate is to "help rural poor people
pull themselves out of poverty"
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mission if remittances are channeled towards social transformation and discipleship.
Diaspora remittances should therefore be part ofthe theoretical framework of
imderstanding the missional status of a Christian community in diaspora.
Diaspora Networks
Social transformation produced by the diaspora is not only about remittances; it is
also about the diaspora networks. "A network in its basic form can be described as a set
or group of intercoimected or interrelated nodes" (Till 2008, 1). Networks have shifted
from being organized to "nodes with a very fluid, mobile, and uneven set of flows"
(Holton 2005, 76) in line with contemporary "differentiation, acceleration, and
globalization ofmigration pattems (Castles and Miller 2005, 9). There is now a growing
literature on diasporic or global networks (Boyd 1989; Portes 1995; and Massey et al,
2005).
Frederic Docquier and Lodigiani (2007, 35) argue that strong network
externalities exist mainly associated to the skilled diaspora. These network externalities
are stronger for countries with intermediate corruption index. Charles David Thill (2008,
2) argues that "the sharing and building of knowledge within a network leads to an
overall collective knowledge, from which value can be extracted. The value of this
collective knowledge has been described as social capital." The present dominant theory
today is that global networks are migrant's social capital which is sustained by migrants'
networks (Massey et al 2005, 96; and Portes, 1995).
h is this social capital that is immensely important to social transformation; every
professional, govemment worker, diaspora persons, and so on, pulling their knowledge
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together to solve a problem. According to Thill there is an inherent value in a "social
capital which emerges from networks by combining and sharing experiences, expertise
and knowledge. They are for the most part, social information networks whose value lies
in the sharing of information in relation to the attairunent of their goals."
Diaspora networks or social capital is also missional. There is a new world order,
a global world where traditional walls are broken and the world has become a village.
Mission models caimot remain the same. African Christians in diaspora and in fact
Christian diaspora communities need to use their diaspora networks for the discipling of
all nations for Christ. This social capital must be part of the theoretical framework of the
missional status of a Christian community in diaspora.
Return Migration
It is important to note that not all who migrate remain in the host countries.
"Retum migration was for long a neglected issue within migration research (Klinthall,
2008, 2). Klinthall concludes for Sweden that retum rates for labor migrants is frequently
higher than 50% and Richmond Tiemoko argues that for sub-Saharan Africa the number
has quadmpled (Tiemoko, 2008, 2). "Retuming migrants . . . bring with them additional
human capital" (Piracha and Vadean, 2009, 1-36). Retum migrants bring with them
needed funds (savings and income), social capital, human capital, leadership and training.
Many Christian African Migrants to the United States
Many of these modem African immigrants are Christians; Christians coming from
some ofthe fastest growing Churches in the world (Kilani, 2001, 2). Stephen Wamer
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(2004, 20) argues tliat "what many people have not heard, . . . and need to hear, is that
great majority of the newcomers are Christians . . . this means that the new immigrants
represent not the de-Chrishanization ofAmerican society but the de-Europeanization of
American Christianity." Another phenomenon, which supports the idea that recent
immigrants are mostly Christians, is the religious nature of the sending nations. Initially,
African migrations to the West were mostiy from North Africa, but presently most
Africans coming to the West are from the Sub-Saharan region (John Arthur, 2000:5-6).
Baffour K. Takyi (2002, 32) confirms John Arthur's observation:
prior to the 1980s, non-black Africans (especially those from North
Africa) provided the bulk of the African immigrants to the United
States. By the late 1980s, however, this pattem had changed, with black
Africa providing most of the immigrants. Indeed, black African
immigrants have in recent years outnumbered their non-black
counterparts by nearly two to one.
Patrick Johnstone and Jason Mandryk (2001, 21) observe that most of Sub-
Saharan Africa is Christian. The multitude ofAfrican-led Churches springing up in many
places in the West suggests that these immigrants are not just Christians; they are very
interested in maintaining and sharing their faith. Today, we have in the West a sizeable
population of African Christians in diaspora who are not content in being quietly
Christian but are ready to be the channels through whom the faith is extended to other
peoples of the world.
Cuhure of African Christians in Diaspora
In this section, h would be good to look at the culture ofAfrican Christians in
Diaspora since they are the subject of our discussion. This will help us better understand
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who they are and how they live their lives. The culture of a people, according Eugene
Nida (2001, 29), can be defined as: "all leamed behavior which is socially acquired, that
is, the material and the non-material traits which are passed on from one generation to
another. They are both transmittable and accumulative, and they are cultural in the sense
that they are transmitted by society, not by genes."
Paul Heibert and Eliose Hiebert Meneses (2002, 37) see culture as "the more or
less integrated systems of beliefs, feelings, values, and worldview shared by a group of
people and communicated by means of their systems of symbols." From all these, we see
that culture makes a people unique and differentiates them from "the other." African
Christians in Diaspora are a unique group of people. They have the systems ofbeliefs,
feelings, values, and worldview shared by most members of the group and they have a
way of communicating this to their group. When we study their culture, we can get a
glimpse ofwho they really are.
African Christians in diaspora are also Africans in diaspora, and therefore they
have some things in common with the other Africans in diaspora. Sam Omatseye (2000,
4-5) demonstrates that the following are common characteristics to the Diaspora African
culture:
1 . Extended family system which stretches back to the continent.
2. Ethnic groupings are formed though there may be country associations. The ethnic
grouping promotes the culture of the ethnic group, and pools resources together to
help develop the ethnic group within A.frica (Moya, 2005, 1-40)
3. Promotion of local (ethnic) foods (Mashoai and Belanus 1997, 1)
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4. Promotion of native languages and lielping children leam the language of their fathers
and mothers. Africans in diaspora hope that through this way they could pass their
culture to their children though they are in a foreign land (Aluko and Sherblom 1997,
1)
5. Communal life. This can be seen through support networks and celebrations (Ofori-
Ansa and Pipim. 1997, 1; Sulayman S Nyang 1997, 1 and Molly Egondu Uzo, 1997,
1)
6. Wearing of distinctive African attires especially on special occasions
7. Promotion of African music like highlife, juju, reggae and makosa. (Betty J Belanus,
1997, 1-2)
8. Entrepreneurial. Kinuithia Macharia (1997, 1)
African Christians in Diaspora share most of these characteristics with the other
Africans, though in some places they differ with the other Africans. Clemens Sedmak
(2005, 44) suggested that "Jesus respected His local tradition but also challenged the
context of his time. He was rooted in His village but did not consider His village the
ultimate norm. By putting traditions in a larger context, Jesus rediscovered the history of
His people." So, African Christians do not share some traditions that seem to be in
opposition to the Scriptures like the ceremonies that concem masquerades and sacrifices.
Most African Christians in Diaspora see their church as more important than the ethnic
groupings though they may belong to it. Most of their energy is expended in being a
conununity of faith that connects them back to the church in Africa.
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Identities of African Christians in Diaspora
Identity is a very important factor that influences how Diasporas relate to the host
and sending countries. Kim D Butler (2001, 207) shares that identity "transforms
[migrants] from the physical realhy of dispersal into the psychosocial reality of
diaspora." Identity differentiates those in diaspora from those who have stayed behind,
and also differentiates the diaspora from those who have chosen to become immigrants,
that is, become assimilated to the host country and have no desire of returning back to
their home country.
Identity is an umbrella term used in the social sciences to denote an individual's
comprehension ofhimself/herself or a group's comprehension of themselves. James D.
Fearon (1999, i) summarizes what the word means presently:
As we use it now, an "identity" refer to either (a) a social category,
defmed by membership rules and (alleged) characteristic attributes or
expected behaviors, or (b) socially distinguishing features that a person
takes a special pride in or views as unchangeable but socially
consequential (or (a) and (b) at once).
Other scholars have also tried to defme the term. For instance Michael Hogg and
Dominic Abrams (1988, 2) defined identity as "people's concepts of who they are, of
what sort ofpeople they are, and how they relate to others." For Francis M Deng (1995,
1), h is: "the way individuals and groups define themselves and are defined by others on
the basis of race, ethnicity, religion, language, and culture." Richard Jenkins (1996, 4)
sees identity as the "ways in which individuals and collectivities are distinguished in their
social relations with other individuals and collectivihes."
For our purpose, in this paper, Deng's definition seems to apply because the
African Christian in diaspora has a way he/she has or wants to define himself/herself, but
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there are ways that "the others" have or wish to define him/her. In this section, we want
to see how the African Christian in diaspora identifies himself/herself or is identified by
others.
First, h is in diaspora that the African Christian in diaspora first bears the identity:
"African." Francis Njubi Nesbitt (2004, 7-8) argues that: "On the conhnent, most people
live under ethnic categories like Kikuyu, Ibo, Hausa and Acholi ... It is in exile that the
Nigerian-Ibo, South African-Zulu, Kenyan Kikuyu person suddenly and unequivocally
becomes an African." He further shares that the African identity in the United States is
sub-human unlike what the African has known in Africa.
Africans have several layers of identity - national origin, ethnicity,
gender, class and religion. At home their color or "race" had no
relevance. But in the United States, they find themselves defined by
that specific criterion, and have to live as a racial minority in a country
with a long history of exclusion and discrimination against black
people. Encounters with racism are often baffling and evoke feelings of
shock, indignation, and humiliation in people who have grown up in
societies where their intellectual, physical, social and even human
qualities were never questioned on the basis of color. (AAME 2007, 6)
The other identity of the African Christian in diaspora is the "Black" identity or
the African American identity. Again the African American identity in the Umted States
has not been good despite the claims of equality by the American constitution.
With a backdrop of contradictory and conflicting impulses in the larger
American society - the espousal of an unqualified freedom and equality
while legitimating systematic economic, political, and social inequality
and injustice - African American thought has had to come to grips with
the inconsistency between the world and itself (Corey D. B. Walker,
2001,2).
Africans are happy to identify with African Americans, but the two groups,
though having the same ancestry, do not have the same culture and experiences and
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therefore are suspicious of one another (Ly 2001, 2; Edwards 2001, 5)." The issue here is
that despite these misunderstandings the Africans from the continent and the African
Americans are lumped together as one, and whatever identity the African American has is
transferred to the African from the continent.
African Christians in Diaspora have a marginal identity in the United States of
America both in the society and in the churches. This marginal status is demonstrated in
the fact that though African immigrants are the most educated of all immigrants they are
not given employment commensurate with the level of their education. Most have to start
as taxi-drivers, restaurant workers, laborers in farms, CNAs, and many other low jobs.
Andrew Togobo (2003, 1) puts it this way: "African qualifications were seen as
meaningless paper. Men with doctorate degrees were forced to work in car factories,
forced to hustle, and yeam for the homes they had left."
African Christians in Diaspora have hybrid identities. Many scholars confirm
cultural hybridization among Diasporas (Lavie and Swedenburg 1996; Friedman 1994).
Africans in America do not wholly accept the American culture neither do they embrace
African tradition to the exclusion of the American. This resonates with Yossi Shain
(1999) who observes in his writings that US tolerates hyphenization as in African-
American or Asian - America. This affords the African Diaspora the opportunity to be
African and yet American. African Christians can, therefore, be able to navigate from one
cultural realm to the other. In them Africanity and Americanity exist synergistically
without misunderstanding.
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Theological Foundation:
ScripturaUy, people go into diaspora for many reasons: judgment from God
(Genesis 11; Jeremiah 18:15-17); direct command from God (Genesis 12:1-4); famine
(Ruth 1:1); infanticides (Matthew 2:13-18); missionary work (Acts 13:1-4); persecution
(Acts 8:4-5); goverrunent decrees (Acts 18:1-2), and other reasons. However, despite the
reasons for which people are found in diaspora, God is interested in working out his plans
for them and through them. Most of the great characters in the Bible were Diaspora
people: Adam and Eve (Genesis 3); Abraham (Genesis 12); Joseph (Genesis 37-50)
Moses (Exodus 2 & 3); Ruth (Ruth 1:6-22); David (1 Samuel 27); Jeremiah (Jeremiah
43); Ezekiel (Ezekiel 1:1); Daniel (Daniel 1); Ezra, Nehemiah, Esther (Stories of the
Jewish Diaspora); Jesus (Matthew 2:13-18); Early Christians (Acts 8:4); Bamabas and
Paul (Acts 13:1-4); and many others.
Moreover the Bible is filled with instmctions on how God's children must treat
the stranger (Exodus 22:21; 23:9; Leviticus 19:34; Job 29:16; 31:32; Matthew 25:35) and
the church is said to be pilgrims here on earth (IPeter 1 :17; 2:1 1; Hebrews 11:13). We
are God's Diaspora community. God, therefore, expects the church in any nation to see
people in diaspora as those they must protect, provide for and love. It is going to be one
of the fundamental areas of judgment when Jesus Christ retums - "1 was a stranger and
you took me in" (Matthew 25: 35). Whatever reason people become Diaspora
communities, host Christians and nations are not permitted by God to mistreat them. We
are all aliens in God's world. We must help the alien, and plead for the stranger. Today's
nations see the alien as a threat and maltreat him/her. Blessed is the nation that accepts
54
Nwoji 55
the alien, protects him/her and gives him/her opportunities to expand. America was such
an immigrant nation.
One of the Scriptural models that could help African Christians in Diaspora is that
of Daniel and his friends Shadrach, Meshach and Abednego. They did the following to
survive: They formed a group of faithfiil believers who met to pray and worship (Daniel
2:17-23); they worked hard to solve problems that the host nation had (Daniel 2:24-49);
they remained connected to their homeland (Daniel 3 & 6) and God used their
faithfulness to reach out to other people in diaspora (Daniel 3:26-29; 4 and 6:24-28)
Answers to Research Question from Existing Literature
The overarching question of this research is "To what extent do African
Christians in diaspora in the United States participate in God's mission?" The literature
review so far provides some answers. In this section, there is need to enumerate them.
Reverse Mission
One of the ways that African Christians in diaspora participate in mission is
through reverse mission. Reverse mission is achieved in two important ways. First,
Westem missionaries retuming from Africa have a "conversion experience" which they
translate to the Westem Church.
Later, I came to realize that one of the primary reasons for cross-cultural
service was the value of cross-fertilizafion, through which mission
partners would become transmitters ofGod-given insights into the Gospel
in "reverse" mission from the receiving to the sending churches. Part of
their conunission was, as it were, to keep alive for the local church the
"rumor" ofthe world church (Kirk, 2004, 70)
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Reg McQuaid of Catholic New Times (May 7, 2006) speaks of reverse mission as
an essential element ofthe PEI mission program of the Roman Catholic Church. He
reports:
An essential element of the PEI mission program is solidarity, mutuality,
and reverse mission. The missionaries go abroad not so much to help the
people, as to accompany them in their struggles. When the missionaries
retum home after their terms of service, anywhere from several months to
several years, they strive to implement in their native province what they
leamed abroad, by way of community organizing and solidarity with the
marginalized. From time to time they also invite co-workers from the
South to visit PEI and share their skills and experiences with the folks
back home.
This kind ofmission brings the voice of the southem church within the reach of the
westem Church, and actually helps the westem Church implement programs that would
help the marginalized, a process that their missionaries leamed from the southem Church.
Second, reverse mission is also about the traditional mission receiving societies
sending missionaries to mission sending societies. "A phenomenon that has been
described as 'reverse mission' has taken place with African and Asian Christians from
former traditional mission fields now evangelizing, and forming new congregations in
Netherlands" (Jansen 2006, 1). According to Jensen, "the concept of 'reverse mission'
seems to suggest that something is retumed or turned back of a primary missionary
movemenf (1). Afe Adogame (2007, 1) argues that "the traditional mission fields have
now become the mission bases of renewed efforts to evangelize the fast secularizing
societies ofEurope and North America."
One ofthe ways reverse mission is being noticed is in the area of filling the clergy
vacuum in mainline Churches.
The growth ofwhat scholars call "reverse mission" fits like a puzzle piece
into another trend in the Westem church: What was once a steady stream
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of young men being trained in the priesthood by American and European
seminaries has slowed to a trickle. More parishes are going without priests
_
3,100 in the U.S. last year, up from 500 in 1965. The men arriving from
the developing world fill a need. About one of every six priests working in
America today is foreign-bom, a number that is steadily increasing. And
while some of those are older men bom in Catholic strongholds like
Ireland or Poland, most come from developing countries like Vietnam, the
Philippines, India, Colombia and Nigeria (The Dallas Morning News, May
25, 2005)
This concept, reverse mission, calls for mission rethinking when it comes to mission and
Church to Church relationship. According to Kenneth Ross (2003, 2):
Happily, indigenous movements have taken up the missionary mandate
and fulfil it more effectively than could ever be possible for an outsider.
Through "reverse mission", such fresh movements of faith begin to have
an effect on what was once a "sending" country. The nature of the church-
to-church relationships in the missionary task has to be rethought.
Social Transformation
African Christians in diaspora in the United States are involved in social
transformation through remittances (Wagh and Pattilo 2007, 1-45; and Rosser 2008, 1-
62); social capital (Usai et al 2001, 1-26 and Vega-Redondo 2003, 1-41); retum
migration (Amin and Mattoo 2007, 1-34); diaspora networks and knowledge exchange
(Chandrappagari 2008, 22-36) and short-term mission.
Reaching the Africans in Diaspora and other Diasporas
African Christians in diaspora have successfully started Churches that targeted
Africans in diaspora. Some of the members were Christians in Africa while others
converted to Christianity when they came to the United States. Some ofthe Churches
have targeted other diasporas too {Christian Century, August 13, 1997).
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Mission Back to Africa
Many of the African Churches and para-Church groups in the United States have
regular short-term mission programs back to Africa. The African Christian Fellowship
has as one of its cardinal programs a yearly short-term mission to Africa involving
medical and development programs in combination with evangelistic work.
Mission Models that could critique or be critiqued by the mission model of the
African Christians in diaspora in the United States
This section introduces models of Christian mission that could critique or be
critiqued by the mission model of the African Christians in diaspora in the United States.
Historical Models of Christian Mission
Stephen B Bevans and Roger P Schroeder (2008, 73-279) gave a historical
perspective ofmodels ofChristian mission spanning from the early Church to the
twentieth century Christianity. The various models and how they are explained by
Bevans and Schroeder are shared below with the intention of creating knowledge on
models of Christian mission that could critique or be critiqued by the model ofthe
African Christians in diaspora in the United States.
Mission from Baptism Model - Christian Mission Model from the Early Church
(100-301AD)
Steven B Bevans and Roger P Schroeder (2008, 83) said of this model "every
ministry was missionary, because at this point the entire Church saw itself in this way.
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Mission was not a part of the Church's reality, but was its very essence." Everyone was
involved; everyone gossiped the gospel.
The basic conviction of this primary model ofmission of "ordinary"
Christian men and women during the second and third centuries is the
foundation for all forms of evangelization. This total commitment in word
and deed to one's Christian faith in face of the unbelieving world was
most explicit through the persecution and death ofmartyrs, who became
the ideal model for all Christians. However, such personal commitment
likewise pervaded the lives and work of the travelling evangelists,
missionary bishops, apologists, teachers and heads of house Churches - as
Christians ministered in times of crisis. One traces this understanding of
mission to their idea of baptism and the developing catechumenate process
(pp.92).
The Early Christians, therefore, became missional under this model, immediately
they were baptized; they did not wait to be ordained. It was baptism not ordination that
made the ordinary Christian a missionary; and it was in baptism he/she learnt to conquer
the world through holy living and the gospel and not through arms. Bevans and
Schroeder stressed that women played prominent role in this model. They were
missionaries to their husbands, leaders of house Churches, martyrs, gossiped the gospel
in the market and laundry places, and were itinerant evangelists and missionaries. This
model was effective through networks. "It seemed Christian faith spread through existing
relationships and networks - family, acquaintances, business associates, and the Jewish
Diaspora/Gentile God-fearers' cormections" (pp.86-87)
Today, both in Catholic and Protestant circles, there is a call to retum to this
model. Jose Leonardo Rincon (2007, 33) wrote "All of us were bom, and baptized into
the Catholic Church, as lay people. Jesus, the 'Eternal High Priest' was a 'layman' all His
life. Ignahus of Loyola conceived and disseminated the Spiritual Exercises as a layman
..." Christopher S Doerr (2000) observes that "The pastor who knows his young people
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will soon be leaving town can train them as missionaries. He can assume they'll be well
placed to spread the gospel in some other parts of the United States." Heinrich Bolleter
(2001, 191) shows how Methodism is spreading in Post-Communist Bulgaria: "The
resurgence of the United Methodist Church in Bulgaria is the work of lay people. In
1990, there were three congregations; in 2000, the Church boasted thirty local Churches
and eleven preaching points."
Monks and Nuns Model - Christian Mission Model from 313 - 907AD
According to Bevans and Schroeder, "In the early Church, the close identification
among baptism, church and mission was most prominently evident in the everyday lives
of believers. In the early post-Constantinian era the local Episcopal church now appeared
in focus as the real bearer of the missionary idea and the day-to-day mission work"
(pp.1 19). This implies that mission shifted from the hands of everyday Christian to the
ordained clergy. Baptism no longer meant one would be involved in mission. You had to
be a clergy: a monk or a nun to be involved in mission. It began the idea ofthe special
call into missionary work. This model ofmission could also be called the monastic
model.
The Mendicant Mission Model - Christian Mission Model from 1000 - 1453
In this model, the "monks and nuns no longer played a significant role in mission,
with the exception ofthe newly founded Cistercians in Sweden. The use ofmilitary
conquest in spreading Christianity - another characteristic ofmedieval times - remained
a part of this period of history" (Bevans and Schroeder, 2008, 141). Bevans and
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Schroeder argue that "during this time ofthe crusades, mass conversions and forced
baptisms, the men and women of the mendicant orders replaced the monks and nuns as
the primary model ofmission" (pp.142). The mendicant orders were the Franciscans and
the Dominicans.
Mission Models in the Age of Discovery (1492-1773)
In the age of discovery, Bevans and Schroeder showed that there were different
mission model: including Imperial Model, Prophetic Model and other alternative models
to the imperial model. Tabula Rasa, Accommodational Model, and the Evangelists
Model (pp. 198- 199).
In the Americas, the Spanish Church pursued a tripartite goal of conquest,
settlement and evangelization - an imperial model ofmission. "Many missionaries
supported and worked within this official state-church 'mission'" (pp.175). This conquest
established the encomendero system that reduced the native Indians to slavery.
However, the prophetic model came into place because some missionaries would
not accept this imperialistic model ofmission and spoke out against "the abuses and
injustices of such a situation and became the institutional conscience ofthe Spanish
crown," and hence were able to produce "altemative models ofmission that opposed the
official one to various degrees" (pp.175). Another altemative model, apart from the
prophetic was the Convento model which required that "four or five missionaries would
establish a convent with perhaps several Spanish families and hundreds of indigenous
people living together in new "Christian villages," which often eventually included a
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Church, a school, a hospital and orphanage." These missionaries rejected the conquest
and kept their distance from it.
The Jesuh Reduction Model was another altemative to the imperial model.
Reductions were settlements that the Spanish forced the native populations into. The
Jesuits established "their reductions in such a way that the Guarinis would be freed from
the encomienda system completely" (pp.181).
The tabula rasa model was an approach that required that "people could become
Christian only if their cultural-religious beliefs and practices were first destroyed"
(pp.178).
In Asia, however, the missionaries applied the Accommodation Model of
Christian Mission. The missionary was known as the "gum, scholar, and dialogue
partner" (pp.195). This accommodation model included translation of the Bible, hymns
and prayers into the local language (pp.184, 186); preparing and accepting locals into the
priesthood (pp.186); adapting to local architecture, clothing, diet and social formalities
(pp.186); and accepting Jesuits as recmits into the Jesuit order.
In the Americas, Asia and Scandinavia, the Protestants used evangelistic models
to spread the faith. The "Anabaptist movement . . . insisted on absolute separation
between church and state . . .and insisted that the Great commission was mandatory for all
believers."
Mission Models in the Age of Progress - AD1792 - 1914
One mission model in this age was the Society Model. This model required the
formafion ofmission sociefies which was devoted exclusively to foreign mission
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(pp.210). Membership included lay and clergy who felt called to foreign missions. This
was a shift from traditional mission which dependent on traditional structures, the state
and the clergy. Other models for this period included the imperial model, faith mission,
student movements and the social gospel. The Orthodox Church used monks as
missionaries in this period.
Mission Models in the Twentieth Century (1919 - 19991)
The mission models of the twentieth century according to Bevans and Schroeder
are: Modified Society Model, for Roman Catholics, Conciliar Protestants, and the
Evangelical Protestants; Presence Model, for the Orthodox Church; and Pentecostalism
and Evangelistic Models for the Independent, Pentecostal and Indigenous Churches.
Model of Christian Mission from the Twentieth to the Twenty-First Century:
Mission As Prophetic Dialogue Model.
Bevans and Schroeder proposed "a model for mission that is relevant to the
context of these turbulent years of our new twenty-first century and the beginning ofthe
third millenniimi" (pp.281). The model they proposed is called Prophefic Dialogue.
According to Bevans and Schroeder this model ofmission comprises three aspects:
Missio Dei, mission as liberating service of the reign ofGod, and mission as
proclamation of Jesus Christ as Universal Savior.
Mission today, rather, is something much more modest and at the same time
much more exciting - and, indeed, more urgent. It is much more modest
because we realize that the mission is not ours but God's. It is much more
exciting because it is about God's gracious invitation to humanhy to share in
the dynamic communion that is at the same time God's self-giving
missionary life; it is more urgent because in a culture and subaltern traditions,
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the vision and the praxis of Jesus ofNazareth can bring new heahng and new
light. Mission is about preaching, serving and witnessing to the work of God
in the world; it is about living and working as partners with God in the patient
yet unwearied work of inviting and persuading women and men to enter into
relationship with their world, with one another and with Godself Mission is
dialogue.
Ralph D Winter's Two Structures of God's Redemptive Mission
Ralph Winter's thesis was that "whether Christianity takes on Western or Asian
form there will still be two basic kinds of structures that will make up the movement"
(1999, 220). He calls these two stmctures modalities and sodalities. He avers that "in the
use of these terms, both denomination and the local congregation are modalities, while a
mission agency or a local men's club are sodalities." Winter's conclusion is that God's
redemptive mission is carried on by these two structures. Supporters ofWinter's model
include Bmce Bauer (1982); Charles Melhs (1976); Samuel Metcalf (1993); C Peter
Wagner (1981) and Jerry White (1983). There are those, however, who do not see the
scriptural warrant for the existence ofmission agencies like Rolland Allen (1973); Harry
Boer (1964) and George Peters (1972).
In defining modalities and sodalities. Winter (1999, 224) had said the following:
"Modality is a stmctured fellowship in which there is no distinction of sex or age, while a
sodality is a stmctured fellowship in which membership involves an adult second
decision beyond modality membership, and is limited by either age or sex or marital
status." This definition makes sodality an expression of the Church that is not open to
specific members of the Church on the bases of age, sex or marital status. This seems to
be beyond what scriptures have stipulated. Again, his insistence that this would be the
two stmctures the Church would always use is questionable. God is free to move in His
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own way; He will not be restrained by our traditions and scholarship. What is important
here, though, is that Winter has shown us a model of Christian mission that could help us
leam how to classify and crhique the mission model of the African Chrisdans in diaspora.
James M Philips' Three Models for Christian Mission
James M Philips, once an Associate Director of the Overseas Ministries Study
Center, New Haven Connecticut, argues that there are three models for Christian mission.
"The three models for mission are not the only models that have been used, but they
represent to some extent, the combination of nimierous models found in the history of
missions" (Phillips, 1990, 18). He gives the names of the models as Sinai, Zion and
Judgment.
"The three models are Sinai, with its recollection of the people of God
gathered at Mount Sinai with the Moses the lawgiver as their leader; Zion,
with its concept of Israel centered on Mount Zion in Jerasalem under it
kings and priests; and judgment, with its promise of the coming Lord who
will intervene with finality in human history, both for condemnation and
salvation. These three models originate in the Old Testament . . .
In face, Phillips showed that these models are there in the Old Testament, New
Testament and in church history. He further explains what each model is.
"In sum, the Sinai is a model ofmission for people embarked on cross-
cultural encounters . . . Zion, then, is a model ofmission for people who
have established themselves in their ovm promised land . . . judgment,
therefore, is a model ofmission for people in times of crisis, when pillars
that had supported their previous self-confidence have collapsed. (pp.20-
21)
Phillips models clearly show that our models ofChrishan mission must be able to
mn through the Old and New Testament, and even church history. Its strength lies in the
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fact he showed that they existed in scriptures and in history. However, to summarize the
missiological experiences in the Old and New Testament under Sinai, Zion and Judgment
leaves out too much ofGod's mission in the Bible. Yet, the models are important in our
understanding of God's mission.
Tent-Making and Business as Mission Model of Christian Mission
Ruth E Siemens (1997, 121) defmes a tentmaker as "mission-committed
Christians who support themselves abroad, and make Jesus Christ known on the job and
in their free time. They are in full-time ministry even when they have ftill-time jobs,
because they integrate work and witness. They follow Paul's model of tentmaking, for
the same reasons he did." Don Hamilton (1987, 7) defmes the tentmaker as "a Christian
who works in a cross-cultural situation, is recognized by members of the host culture as
something other than a religious professional, and yet, in terms of his or her commitment,
calling, motivation, and training, is missionary in every way." Tetsunao Yamamori
(2000, 939 - 940) observes that tentmakers are "cross-cuhural workers with secular
identihes called to make disciples within closed countries." The tent-making model of
mission, therefore, entails using skilled professionals as 'full-time' cross-cultural
missionaries in closed countries where they would combine ministry and their secular
jobs. This model has many benefits. They missionaries could enter restricted frontiers,
they could do ministry without charge, and they preach Christ both by life and message.
There are also demerhs. Some ofthe tent-makers are "wracked with guilt because
of their double identities, or sent home broken and defeated thanks to a lack of training in
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spiritual and cross-cultural ministry, or an inability to balance the demands of their
secular job with their spiritual ministry" (Guthrie, 2001).
The tent-making model could be greatly improved if those involved are
adequately prepared in theology and missiology and have the same support system that is
available to other cross-cultural missionaries. The limitation of the model to closed
countries confines the benefits to those nations outside the home Church though there
may be needs at home. This calls for a redefinhion of the tentmaker and tent-making
model. According to J.D. Payne (2005, 6) the tentmaker is a "missionary who is focused
on evangelism that results in Churches, and who is financially supported by a marketable
skill, trade, and/or other non-clergy source of income." This definition makes it easier for
the tent-making model to be applied to anywhere there is a need whether at home or in
closed countries. This is especially important as mission is no longer from us to them but
fi-om everywhere to everywhere.
Business as mission is a type of tent-making model that thrives in the creation of
kingdom business (Baer, 2006). It is not just about sending one cross-cultural tent-
making missionary but about creating business that would be involved in discipling all
nations for Christ.
When I speak of a kingdom business or a kingdom company, I use the
term to describe a business that is specifically, consciously, clearly, and
intentionally connected to the establishment of Christ's kingdom in this
world. In other words, it is directly involved in making disciples of all
nations - beginning at home but with intemational involvement too
(pp.14).
The kingdom business or company is like a Great Commission Company (Rundle
and Steffen, 2003, 41-42). A Great Conunission Company have the following
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characteristics: h is socially responsible, income producing, managed by kingdom
professionals, brings glory to God, promotes the growth and multiplication of local
churches, and hs main focus is on the least-evangelized and least developed people
(Rundle and Steffen 2003, 41-42).
Social Transformation Model - Holistic Mission Model
Vinay Samuel and Chris Sugden (1999: xvi) expounded on the Transformation
Model. For them, the transformation model is:
rooted in the theology ofmission of the kingdom of God and seeks to
express the Lordship of Jesus over every aspect of life, economic,
religious, personal, political. It does not give priority to any area of life as
an area for mission, but insists that rehgious change is at the heart of all
real change. But this change will be effected whenever people address
issues of life directly, rooted in the gospel perspective.
The social transformation model prescribes that individuals be saved and societies
changed. Andrew Kirk (2003:57) argues that the "attempt to give priority to one aspect of
the Church's mission arises from too narrow an understanding of evangelism. This is at
the root of the contemporary church's failure to bring together the activities ofmaking
disciples and of changing society in the direction of God's will"
A Unique Model suggested by Study - Fig,2.4
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Many models of mission have been presented in this study. The many models will
certainly generate discussions that would lead to the creation of knowledge. This study,
however, suggests that there is need to have a unique model that could help scholars and
practitioners think through how to do mission. The model simply prescribes that the
triune God and the Word of God dictate how mission ought to be done because mission is
God's. There has to be an understanding of the people, place, and generation be reached
to know what kind ofmethod to apply. The Church or missionary or para-Church
agencies must hold the people high. Their culture, their history, and all about them must
be considered in line with the Word to understand what God wants to do among them and
this must be done God's own way. Such a method would then determine the means that
would be used. Means here includes all resources: humans (the force for mission),
money, materials, machines and any other resource that is needed. A combination of all
these would give a model that would always remain unique whatever the dispensation.
Theories from Existing Literature that explains this Study
This study, "The missional status of African Christians in Diaspora" seeks to
answer the question "to what extent do African Christians in Diaspora in the United
States participate in God's mission?" There cannot be one theory that may be able to
explain this study and answer the research question. However, a combination of
migration and diaspora theories could shed some light that could help build a theoretical
framework later for the study.
Neo-Classical Migration Theory
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Neo-classical migration theory "is a theory about the spatial redistribuhon ofthe
factors of production responding to relative prices. Migration results from the uneven
geographical distribution of labor and capital" (Arango 2000, 285). There are countries
where labor is abundant and capital is scarce and there are others where labor is scare and
capital is abundant. This theory states that migrants will move from the countries of
abundant labor and scarce capital to the countries of scarce labor but abundant capital. In
the micro-economic level, they do this because they have taken a decision to better
themselves (Todaro 1976, 1-106). This theory's weakness is in limiting migrahon to
economic reasons. Migration has become complex and reasons for migration
heterogeneous. A simplistic explanation based on economics alone cannot hold in a
globalized and complex world. It does not also take into consideration return-migration
where migrants retum back to their home countries despite increases in wages in the host
countries (Dustmaim and Weiss 2007, 236-256). Moreover, Tina Dustdar-Sinclair (2002,
2) argue that this theory does not "take into account the wide variety ofpolitical,
ideological and cultural factors that can affect migration." According to her, it does not
"consider the state or any other institution as a key variable in affecting the process of
migration.
Push and Pull Theory
Push and pull theory ofmigration, one of the macro-economic theories of
migrahon, gives the reasons which "either forcefully push people to migrate or those
which pull them to migrate to other places of abode. Push factors are those that make a
person generally uncomfortable in his own country forcing them outward whereas pull
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factors are those that attract a migrant to move to a country that possesses the attractive
factors" (Stephen 2008:2).
Historical Institutional Theory
The historical institutional theory argues "once institutional choices are
introduced their initial pattems will persist, unless there is a force sufficient to overcome
the inertia" (Scherhaufer 2004, 15). Marc D. Froese (2004) avers that "ultimately, the
overarching concem of historical institutionalism is the role of institutions in shaping
actor interests and influencing behavior. Consequently, historical institutionalism
emphasizes the unintended consequences of institutional design and functional
dynamics." This follows that the structures set up by colonialism and neo-colonialism
and their institutions in Africa will persists except there is a force sufficient enough to
overcome them. The inequalities created by these systems will continue to generate the
push and pull forces that will lead to emigration from Africa. In this theory there are mle
makers, mle takers and rule enforcers (Streck and Thelen 2005, 13; Greve 2007, 1-39).
The capitalist institutions are the mle makers, the African govemments the rule enforcers,
and the African populace the rule takers. "The historical-institutional approach saw
migration mainly as a way ofmobilizing cheap labor for capital. It perpetuated the
underdevelopment that was a legacy ofEuropean colonialism, exploiting the resources of
poor countries to make the rich ones even richer" (Castles 2008, 4).
Transitional Theories
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Transitional theories emerged in the 1970s as alternatives to the neo-classical
migration theory and the historical institutional theory. Hein de Haas (2008) called them
transitional theories because "they set out to link mobility to processes of development
and economic integration (Castles 2008, 5). Mobility Transhion theory (Zelinsky 1971)
explains the relationship between modemization, industrialization and migrahon.
At the beginning of a process ofmodernization and industrialization, there
is frequently an increase in emigration, due to population growth, a
decline in rural employment and low wage levels. As industrialization
proceeds, labor supply declines and domestic wage level rise; as a result
emigration falls and labor immigration begins to take its place (Castles,
2008, 5)
The above pattem presents a 'Migration Hump' (Martin and Taylor 2001),
another transitional theory that is used to explain this relationship. In a chart this can be
seen as a rising line when emigration ensues, then a flattening as modemization and
industrialization increases and then a decline as the society reaches economic maturity.
Ronald Skeldon (1977) introduces a spatial typology ofmigration: another transitional
theory from a geographer's point of view. What seems neglected in transitional theories
is a research to see the migration pattems among developed nations since they seem to
suggest that when a nation reaches economic maturity there will be less emigration or
out-migration.
The New Economics ofMigration Theory
A new economics ofmigration theory (NELM) has emerged in migration studies
and differs from the neo-classical models in many ways. This theory asserts that
"migration stems from market failures outside the labor market" (Kubursi 2009, 8).
Kubursi observes that:
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When prospects of future markets are non-existing, or if markets are
incomplete, imperfect or inaccessible as is typically the setting in many
developing economies, households who carmot assess viable incomes and
capital markets in the home country tend to send a member or more
abroad as insurance against risks and/or to assure access to capital. If
wages and opportunities abroad are higher and plentiful, international
migration offers a particular attractive and effective strategy for
minimizing risks and overcoming capital constraints.
In this theory, migration decisions are made by households and not by individuals.
"Households send migrants as part of a strategy to diversify income sources, obtain
capital for investment and provide insurance against production and income risks for non-
migrating household members" (Sindi and Kirimi 2006). Migrants then would send
remittances back to see that the household plans are fulfilled (Taylor 1999). This theory's
inclusion of remittances in its framework is very vital. This theory is very close to the
realities of the modem Afi-icans in diaspora (Fleischer 2007, 413). Fleischer argues that
Africans (in this case Cameroonians) who migrate "are often delegated to leave by
authority figures in their extended family. The individual is part of an informal reciprocal
system of exchange, which is based on tmst, has social consequences, and includes duties
and responsibilities for both sides."
Dual Labor Market Theory
Dual labor market theory argues that intemational migration is caused by:
pull factors in the developed migrant-receiving countries . . . segments in
these countries may be distinguished as being primary or secondary in
nature. The primary segment is characterized by capital-intensive
production methods, while the second segment is characterized by labor-
intensive methods ofproduction and predominantly low-skilled labor.
Dual labor market theory assumes that intemational labor migration stems
from labor demands in the labor intensive segment ofmodem industrial
societies (receiving countries)" (Jermisen 2007, 413)
73
Nwoji 74
Dual labor market theory posits that it is the insatiable demand for labor in the
developed world that causes migrations and it predicts that employees will tum to
immigrants to help do the secondary jobs. This could explain why Africans in diaspora in
the United States are taken into these secondary jobs. The developed world gets qualified
labor very cheap.
The World System Theory
The world system theory (Hopkins and Wallerstein 1977, 112-113) has this basic
premise: "societal changes can only be understood as a global process. Hence one must
understand the stmcture of the world system and a society's position within that stmcture
to understand why some societies develop while others fail to do so, and why there is
continued gross inequality between nations" (Peacock et al 1988, 839). The world had
been dominated by empires, but today a capitalist world economy has emerged made up
ofthe multinational companies and this new entity dominates the whole world leading to
"increasingly interrelated system of strong core and weak peripheral states ..." (Hopkins
and Wallerstein, 1977, 113).
There is another source that supports this view (Chirot and Hall 1982, 81-106).
According to world system theory the core develops at the expense of the periphery
where the economic growth is dependent upon the core, and it is distorted and outward
oriented (Amin 1976, 1-440; Dos Santos 1970, 231-236). Some studies have examined
the impact of dependence (Rubinson 1977, 2-28; Chase-Dunn 1975, 720-738; Bomschier
1978, 651-683) and have concluded that dependency in the world system will lead to
negative economic growth. The implication of all these is that there is a divergence
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between the core, the semi -periphery and the periphery leading to the developed nations
being dominant and dictating what happens in the world system.
Network Migration Theory
Network migration theory "highlights the importance of networks in intemational
migrahon. Once established networks can lead to the so-called chain migrahon and thus
stimulate and perpetuate the migrahon process" (Elrick, 2005, 2). Migrant networks are
"sets of interpersonal ties that connect migrants, former migrants, and non-migrants in
origin and destination countries through ties of kinship, friendship and shared community
origin" (Bamgola and Coin 2006, 377). Migration therefore cannot be merely explained
by economic indices but also by network effects. Networks then are social capital that
people can draw from to reduce the cost ofmigration and to gain employment.
Cumulative Causation Theory
"Cumulative causation theory argues that each instance ofmigration alters the
individual, household and community socio economic context within which subsequent
migrahon decisions are made" (Carletto et al 2005, 3). This implies that "migration may
take on a life of its ovm and original conditions (such as poverty) matter less over time"
(Zezza et al 2005, 4). In this way migration, therefore, sustains itself and creates more
migrations.
The Human Capital Theory
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"The core thesis of human capital theory is that peoples' leaming capacities are
comparable to other natural resources involved in the production process; when the
resource is effectively exploited the results are profitable both for the enterprise and for
society as a whole" (Livingstone, 1997, 9). The human capital theory posits that migrants
skill, education, age, motivation, and other inherent and acquired indicators, determine
their selection for migration and the wages they would earn at the point of destination.
Relative Deprivation Theory
This theory argues "that awareness of other members (or households) in the
sending society about income differences is an important factor with regard to migration.
Therefore the incentive to emigrate will be higher in societies that experience much
economic inequality" (Jeiuusen 2007, 414; see also Stark and Taylor, 1989, 1-14).
Classifications ofMigration Theories
All these migrafion theories can be classified in different ways. First, they could
be classified under Macro-level theories and Micro-level theories. Macro-level theories
concem large economic and pohtical systems and how they affect migration while the
micro-level theories concem how individual and household decisions affect migration.
Macro-level theories include: neoclassical macro theory, push and pull theory, historical
institutional theory, transifional theories, dual market labor theory, and the world system
theory. Micro-level theories include: Neo-classical micro economic theory, the human
capital theory, the new economics ofmigration theory, the network migrafion theory, and
the cumulative causation theory.
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Another classification is according to approaches explaining initiation of
migrahon and theoretical approaches explaining continuation ofmigration (Jennisen
2007, 412). Neoclassical economic theory, dual labor market theory, relative deprivation
theory, and world systems theory are all theories that explain the imtiation ofmigration.
Diaspora Theory
Diaspora theory posits that the mobilization ofmigrants by countries of origin can
have a significant effect on the development process of that country (Nwogu 2005, 2).
This econo- and state-centric theory emphasizes the use of remittances to offset brain
drain. This theory concludes that if diasporic people are organized into associations like
the hometown associations (HTA), the home country could then mobilize them for social
transformation. The weakness of this theory is that it does not take into consideration the
fact that migrants' relationship with their home country may not be cordial especially if
there is cormption, injustice, wars, and other vices, that may cause them to withhold
giving their remittances to the state. In fact they may prefer to give to their families and
to just courses than to give to the state. Development scholars and practitioners may have
to take this into consideration.
Apart from hometown associations, diaspora people are also forming religious
associations. They may therefore channel their resources through these religious
organizations to reach their goals of social transformation.
This theory suggests that there must be formalization of diaspora networks so that
resources coming from the diaspora will be better used for social transformation.
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Relationship of these theories to the Study
African Christians in diaspora in the United States are migrants from Africa who
now reside in the United States but are still connected to the continent. These theories
attempt to explain what initiated their emigration from Africa, the importance ofthe
networks they have acquired, and how their resources could and is being used for the
transformation of tiieir societies. Missiologically, these theories show that the diaspora
person has the networks and the abilities that God needs for His mission to be carried out
in the world. If the knowledge of these diasporic potentials is created among scholars and
practitioners ofmission, then the diaspora person could play his/her part in fulfilling
God's mission in the host, sending, and networked societies.
Synthesized System Theory Including African Christian in diaspora
in the United States
The theories enumerated in this paper could be synthesized to build a theory that
would include the Afi-ican Christian in diaspora in the United States. This theory could
explain the complex interaction of different systems that could make the African
Christian in diaspora a responsible tool in the hands ofGod for the expansion ofHis
kingdom in the world. This theory posits that Christian communities in diaspora could
meet for the social transformation of the host societies, the sending societies and the
networked societies. The networked societies are those societies that become important to
the Christian community because of interest in reaching them and the accumulation ofthe
networks that operate in the Christian community. This theory calls for the inclusion of
the religious contexts to diaspora and migration theories. This religious context is lacking
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in migration literature though it has been proved that religion is an important factor in
migration.
Figure 2.5 Proposed Systems Diaspora Theory of Christian Communities in
Diaspora
Variables Isolated from this Literature Review.
There are four important variables that have come up in this literature review.
First, there is missional identity. Missional identity shows the actual activities a Christian
conununity participates in that identifies it before others and before itself as missional.
Second, there is the whole issue of diaspora and migration. In this study it will be
represented by diaspora networks. Third, every Christian community that participates in
mission do so because of their theology ofmission. The kind ofmission model that a
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group pursues is proportional to the theology that they have. In this study this will be
called Practical Theology ofmission because it is relevant to their practice ofmission.
The fourth variable is that of ethics. It had been shown how Westem Christian mission
was complicated in colonialism and neocolonialism. This implies that every Christian
community that does mission must do so ethically. This study will therefore work with
these four variables in the formulation of the theoretical framework for this research.
Our dependent variable for this study, which is the variable ofprimary interest, is
missional status of a Christian community in diaspora (African Christians in diaspora in
the United States in this study). Of the four variables isolated two affect missional status
directly in either a poshive or negative fashion. They are missional identity and diaspora
networks. The other two are moderating variables because though they do not affect
missional status directly, they modify the relationship between the dependent and
independent variables.
Criteria For Measuring Missional Status ofChristian Communities: A survey of
existing Literature
Missional status is the relative position a Christian community occupies in its
participation or involvement in God's mission in the world especially when that
community is weighed in relationship to Biblical commands. It is the extent of
involvement of a Christian community in God's commission to His Church. A missional
church according to Alan Hirsch (2006, 285) "is a church that defmes hself, and
organizes its life around, its real purpose as an agent of God's mission to the world ... the
church's tme and authentic organizing principle is mission." This study seeks to measure
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how missional the African Christians in diaspora are. h will be using African-led
churches and para-churches to do so.
This is not an easy phenomenon to measure, and there are not many Christian
scholars who have tried to measure missional status. However, there are some existing
literature that could help us understand how some people who had tried to measure
missional status of Christian communities in the past did so.
David Barrett and Todd Johnson (2001, 669) have demonstrated how Christian's
involvement in God's mission may be evaluated. They call it the Z-factor. According to
them "This evaluation can be siutuned up as posing and then answering the question: 'To
what extent has this portion of the Christian church fulfilled the command of Christ to
engage in mission and be the Body ofChrist, the servant church, following its master in
love, compassion, witness, evangelism, service, and life for others?'" This is a summary
of their method:
Our method consists of first creating (a) a scale from 0-10 evaluafing the
obedience to the Great Commission of any individual Christian, past, present or
futures; then extending this to (b) a related scale evaluating a denomination within
a country; (c) a similar scale evaluating a parachurch or service agency in a
country (d) the same scale evaluating Christians in each ethnolinguistic people in
a country (e) the same scale evaluafing Christians in each ethnolinguistic people
in a country; (f) the same scale evaluating organized Christianity as a whole in
each country, and (g) and the same scale evaluating global Christianity as a whole
. . . We call these evaluation of Christians the Z-factor.
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Barrett and Todd's scales are easy to use in actual research because the scales are
asking actual questions that every Christian (lay and clergy) could answer. For the
African Christians in Diaspora, there may not be need to use all the (a) to (g) because
some are not applicable. For instance (e) to (g), but (a) to (d) applies. Another reason why
this approach is very great is that it is able to include individuals and communities. The
scales will therefore help us to see what each African Christian in diaspora is doing and
what their groups are doing to participate in God's mission.
Barrett and Todd's scale measures the following whether h is for the
individual, the denomination, or the people's involvement in mission:
1 . Life Style: This will include church Practice, Stewardship, Commitment to Christ,
Great Commission Awareness.
2. Life for Others: Christian Work/Activity; Scripture Circulation; Human Need
Involvement
3. Evangelization: Personal Evangelism; Contact with Non-Christian Religions; and
Martyrdom.
A total of all these gives us the Z-factor which suggests to us the missional status
of a group. Since this study is about Christian conmiunities in diaspora, Barrett's
and Todd's method lacks the diasporic cormection
Lois Y Barrett et al (2004:159) gives what they called "Indicators of a Missional
Church." There are twelve of them that could be used to measure a missional Christian
community and they are given below:
1 . The missional church proclaims the gospel.
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2. The missional church is a community where all members are involved in leaming to
become disciples of Jesus.
3. The Bible is normative in this Church's life.
4. The Church understands itself as different from the world because of its participahon
in the life, death and resurrection of its Lord.
5. The Church seeks to discem God's specific missional vocation for the entire
community and for all its members.
6. A missional community is indicated by how Christians behave toward one another.
7. It is a community that preaches reconciliation.
8. People within the community hold themselves accountable to one another in love.
9. The Church practices hospitality.
10. Worship is the central act by which the community celebrates with joy and
thanksgiving both God's presence and God's promised ftiture.
1 1 . The community has a vital public witness.
12. There is recognition that the church itself is an incomplete expression of the reign of
God.
These 12 indicators are important but the authors have not reduced them to
measurable entities. This study will depend on the literature reviewed and the theoretical
framework formulated to produce a measure for the missional status ofAfrican Christians
in diaspora in the United States. The variables isolated from this research: missional
identity, diaspora networks, missional ethics and practical theology ofmission would be
measured. Missional identity and diaspora networks, being the independent variables in
this study, would be measured to help conclude on the missional status of the African
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Christians in diaspora in the United States. Missional identity measures those activities
that show participation in mission like: prayers (Matthew 9:38; Psalms 2:8); Giving
(Philippians 4:10-19); Going (Matthew 28:19-20; Romans 10:13-15) and so on. Diaspora
network will be measured by checking how much remittances go into mission and how
networks are used for the propagation of the gospel.
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Chapter 3
Theoretical Framework and Hypotheses of Research
A theory is "a set of interrelated constructs (variables), definitions, and
propositions that presents a systematic view of phenomena by specifying relations among
variables, with the purpose of explaining natural phenomena" (Kerlinger, 1979:64). A
theoretical framework is a "conceptual model of how one theorizes or makes logical
sense of the relationships among the several factors that have been identified as important
to problem (Sekaran 2003, 86-87)." It "guides your research, determining what things
you will measure, and what statistical relationships you will look for (Borgatti 1999, 1)."
Consequently, "it attempts to integrate key pieces of information especially variables in a
logical marmer, and thereby conceptualizes a problem that can be tested (Radhakrishna,
et al, 2007, 692). According to Rama B Radhakrishna et al, "Theoretical framework tells
the big picture (research) of the study, identifies literature review categories and directs
research objectives." A theoretical framework, therefore, would show a schematic
diagram ofhow variables (dependent, independent, modifying (moderating), intervening
and other variables) which have been identified and isolated from the literature review
relate, associate and iterate to cause and solve the problem under investigation.
It is important that we put the variables identified from literature into a theoretical
framework that would help identify testable hypotheses and give a foundation for the
analyses of data collected so that we can discover the missional status of African
Christians in Diaspora. These four variables are: missional identity, diaspora network,
missional ethics and practical theology ofmissions.
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Schematic Diagram of the Theoretical Framework of this study
Figure 3.1 Schematic Diagram of the Theoretical Framework of this study.
MISSIONAL
IDENTITY
DIASPORA
NETWORKS
PRACTICAL
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MISSIONS
MISSIONAL STATUS
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CHRISTIANS IN
DIASPORA
MISSIONAL
ETHICS
This is the theoretical framework of the missional status ofAfrican Christians in
Diaspora represented in a schematic diagram. This study will measure the status of the
independent variables in order to be able to show the missional status of the African
Christians in diaspora.
This theoretical framework proposes the following hypotheses:
1 . The degree ofmissional identity that African Christians in diaspora in the United
States have determines the strength of their missional status. This means that if
they have no missional identity, then they have no missional status; if they have
strong missional identity then they have strong missional status.
2. If African Christians in diaspora utilize their diaspora networks for the expansion
of God's kingdom, then they would have a strong missional identity.
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3. The degree of missional identity present among African Christians in diaspora in
the United States and the extent to which they use their diaspora networks
determines the strength of their missional status.
Explanation of the various aspects of the theoretical framework:
This section explains the various aspects of the theoretical framework including the
dependent, independent and the moderating variables.
Missional Status of African Christians in Diaspora in the United States - the
Dependent Variable
Dependent variables are "variables that change in response to changes in other
variables" (Saunders et al 2007, 596). A dependent variable is the variable ofprimary
interest; the variable under investigation. In this study, the variable of interest, which is
under investigation, is the missional status ofAfrican Christians in diaspora in the United
States. The overriding interest in investigating missional status is to discover to what
extent the Christian community in diaspora is involved in mission:
To be missional is a matter of the character of the church, what the church
is, whose the church is. Mission is not just one ofmany activities ofthe
church alongside Christian education, worship, and so on. Mission
describes the nature of the church. Its education will be oriented toward
proclaiming and being a sign of the reign of God. Its worship will be
oriented toward proclaiming and being a sign of the gospel. Participation
in God's mission in the world will permeate the whole life ofthe
congregahon" (Barrett et al 2004, 151).
Darrell L Guder (1998, 6) argues that "mission is not just a program ofthe
church, h defmes the Church as God's sent people. Either we are defmed by mission, or
we reduce the scope ofthe gospel and the mandate of the Church. The challenge today is
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to move from church with mission to missional church." This study investigates to what
extent the African Christians in diaspora in the United States are missional. To what
extent are they participating in God's mission? Do they merely have a missionary
program or are they a missional community.
Missional Identity - Independent Variable 1
John W Creswell (2003, 94) defmes independent variables as the "variables that
(probably) cause, influence, or affect outcomes" They are variables that cause changes to
dependent variables (Saunders et al 2007, 599). They may affect dependent variables
negatively or positively. One of the independent variables in this study is missional
identity.
Identity in this study describes "the way individuals and groups define themselves
and are defmed by others on the bases of race, ethnicity, religion, language and culture
(Deng, 1995, 1)." African Christians in diaspora identify themselves or are identified in a
multiplicity ofways. African Christians in diaspora share the same multiplicity of
identities with other Africans in diaspora; identities like African identity, black identity,
marginal identity, hybrid identity, and others. However, it is missional identity that makes
them different from other Africans in diaspora.
What is a missional identity? Elizabeth Crews (2006, 1) defmes missional identity
as "being inwardly strong and outwardly focused." Daniel J. Treier (2005, 1) sees
missional identity as being a "hermeneutic of the gospel" - an identity that could help
outsiders understand and identify with the Christian faith and participate in the kingdom
of our God. Dale T Irvin (2006, 3) argues the missional nature of the church is being
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rediscovered. He suggests that: "a missional church fmds its fundamental identity not
within itself, but beyond itself 1 will then suggest that the ramifications of this for
Christian spirituality for any church in the world today are enormous." The Monthly
Missiological Reflection Paper #21 shares the same truth: "Unless the church recreates
her missional identity, she will continue to function in pluralist society like a ship without
a rudder." Missional identity in this study will be measured by the mission activities
pursued by the African Christians in Diaspora which helps them and others outside their
group to identify them as missional or not missional.
Diaspora Networks - Independent Variable 2
Another independent variable in this study is diaspora networks. People in
diaspora have networks that span in many directions: the host society, the sending
society, and other societies that are linked by relationships created by individual,
organizational and other associations. Diaspora networks could be tapped for social
transformation; it is bringing everyone in the network to work synergistically to solve a
problem. This study would investigate ifAfrican Christians in diaspora utilize their
diaspora networks for God's mission.
Missional Ethics - Moderating Variable
Mission must be done ethically or else it will be judged as imperialistic, colonial,
racial, and many other ways that missionaries and Christianity would not want to be part
of Tan Kang San (2007, 2) has stressed the need for missional ethics especially in those
countries where the church is experiencing monumental growth:
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A biblical-theology approach to interpreting the mission ofGod yields a
strong emphasis on the ethical demands of being the people of God. The
growth ofChristianity must be accompanied by a worldview
transformation that is rooted in Jesus, the seed of Abraham. In countries
where Christianity has grovm at a rapid rate, this ethical dimension of
mission, integrated in Chrishan identity, is vital. Far too often, church
growth enthusiasts focus on evangelism and church membership rather
than the worldview and social transformations of newly formed Christian
communhies. Possibly, this recovery ofmissional ethics (not just
righteous living as a matter of being pleasing to God but as a matter of
counter cultm-al witness) is what is sorely missing and needed in Christian
commimities in Africa, Asia and Latin America
Mission ethics is included in this model not as an independent variable because it
does not affect missional status directly but modifies the relationship between the
independent variable and the dependent variable. Its effect will not therefore count in
declaring whether a Christian community in diaspora is missional, but it will count in
deciding if the mission carried out by the community is ethical.
Practical Theology of Missions - Moderating Variable 2
A community's theology ofmission determines what the community believes
about mission and how they go about carrying it out. Again, this variable though vital
does not determine whether a community is missional but what they believe is mission
and how it is to be carried out. It is included in the framework to show that whatever the
community is doing as mission is moderated by their theology.
Explanation of how the variables interact and associate in the framework
The dependent variable, the missional status of African Christians in diaspora, is
affected by two independent variables: missional identity - a construct that is measured
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by the mission activities of the group which makes them or outside observers see
themselves as being missional; and diaspora network - the interactive links available to
people in diaspora which could be utilized for social transformation. The degrees of these
constructs could lead to different strengths of the missional status. For instance low
missional identity, according to the theoretical framework of this study, would lead to
low missional status; and strong missional identity would lead to strong missional status.
However there are moderating variables that could alter this relationship. For instance,
there is missional ethics. If there is bad missional ethics then even if there is a missional
identity, missional status would be reduced. However if there is good missional ethics
then this would enhance the missional status of the community. In the same way, when
there is good practical theology ofmission, then this would enhance the practice of
mission which will in tum enhance missional status.
In the next sections of the paper, data collection methods will be clarified, data
will be collected and analyzed, and the hypotheses and theories of this paper will be
tested to see if they hold. It is done with the mind of creating knowledge about the extent
to which Afi-ican Christians in diaspora participate in God's mission so that scholars and
practitioners ofmission could begin to understand how being in diaspora affects the
participafion of Christian communifies in diaspora in God's mission.
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Chapter 4
Data Collection Method
Research Method Adopted
A study on the missional status ofAfrican Christians in Diaspora would best be
handled using a mixed method approach. A mixed method approach combines
"quantitahve and quahtative research techniques, methods, approaches, concepts or
language into a single study" (AAC&U 2007, 12). Yasmina Katsulis (2003, 2) confirms
that it is "collecting and analyzing both quantitative and qualitative data in a single study.
Mixed method research often produces results that are more comprehensive than those
results provided by using either mode of research alone (Norris et al 2007, 1)." According
to Abbas Tashakkori and Charles Teddlie (1998, 19) mixed method studies are "studies
that are products of the pragmatist paradigm and that combine the qualitative and
quantitative approaches within different phases of the research process." In this study, the
parallel/Simultaneous study ofthe mixed method approach is used. In this method the
researcher "conducts the qualitative and the quantitative phase at the same time"
(Tashakkori and Teddlie 1998, 18).
The Groups Studied
This study focused on the African Christians in Diaspora in the United States.
They were mostly drawn from African-led churches and the African Christian
Fellowship, Inc. African Chrishan Fellowship Inc is found in many big cihes in the
United States. This group has divided the United States into five regions and there are
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fellowship centers in each region. African led churches are also fDund in many cihes
where Africans have large populations since most of the members are Africans.
Sampling Considerations
This study investigated a sample of the whole population called African
Christians in diaspora in the United States because of time, cost, distance, and the
largeness df the population. Samples were drawn from two basic populations: African
Christian Fellowship and the African led churches like the Redeemed Christian Church of
God, Deeper Life Bible Church, and many others. From my preliminary investigation,
each region of the African Christian Fellowship has an average of 1 0 fellowships and
there is an average of 80 people attending each fellowship. There could be 800 - 1 000
African Christians fellowshipping in 50 fellowships in 5 regions of the United States.
Samples were drawn from the African Christian Fellowship because they represent
Africans from different churches and denominations. Samples also came from churches
that were willing to participate.
These two groups (the African Christian Fellowship and the churches) are
selected to reflect the kind of groups that African Christians in diaspora identify with.
They are either in a church group or in a para-church organization. The Redeemed
Christian Church of God represents a church group, and African Christian Fellowship
represents a para-church group. This is the scenario in Africa where Christians attend
church in the moming and the interdenominational fellowships in the evening where all
Christians meet despite their denominations. These two stmctures conform to Ralph
Winter's modality and sodality models (Winter 1999, 220-229).
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The snowbaU non-probability sampling method where the leaders ofthe churches
and fellowships would advice me on the churches and fellowships to be studied was used
having the following considerations in mind:
1 . Church Group (Modality)
a. An established Church with a pastor and deacons (elders or board).
b. Church must have at least 50 members
c. Church should have operated for at least 6 months in the United States, and
fully registered as a church with the United States goverrunent.
2. African Christian Fellowship (Sodality)
a. An established chapter of the ACF with leadership in place.
b. Members must be at least 20.
c. Fellowship should have been operating for at least 6 months in the United
States.
d. Fellowship is properly registered with the National ACF in the United States.
Sampling Size
Sample size was calculated from this website: www.raosoft.com/samplesize.html.
For the African Fellowship with a population of about 1000 in 5 regions of the United
States and in 50 fellowships, my sample would be at least 214 ifmy margin of error is
5%, level of confidence 90%, and response distribufion is at least 50%. I shall
approximate the sample population to 250. Since most ofmy sample will be coming from
the fellowship which represents all denominations of African Christians in Diaspora, my
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sample size will be at least 250. This sample will be drawn from the African Christian
Fellowship and churches that feel led to participate in this study.
Methods of Data Collection:
1 . Interviews: Qualitative research is interview-based (Britten 1 995, 25 1 -253).
Interviews were done face to face, through the telephone and by e-mail. These
interviews were structured, that is, interview questions were already known and
written dovm before the interviews. Most of the interviews were at least one hour and
at most three hours. "Interviews that are conducted for qualitative research rely on the
nature ofthe interactions with the interviewees (Partington2001, 1). The interviewees
were very excited to be part of the research. Fourteen Leaders from the African
Christian Fellowship and some pastors of churches were interviewed.
2. Stmctiued questionnaires designed to generate quantitative results were distributed
and collected on the spot. The first was at the Eastem Regional Conference ofthe
African Christians in Diaspora held July 2008. The region represents all the African
Christian Fellowship in the whole of the North Eastem part of the United States. This
was a good place to spread questionnaires. Responses were not just from one
fellowship but from all the fellowships represented in the region. Over 65 people
filled the questionnaire from this conference. Questionnaires were accepted and filled
by the African Christian Fellowship in Atlanta Georgia; Wilmore, Kentucky; and
Houston, Texas. Churches that accepted and filled questionnaires include Redeemed
Christian Church of God in Massachusetts, and Liberty Church in Baltimore, MD. Or
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the whole 256 questionnaires were distributed and retumed. This met the target of
250 questionnaires.
3. Focus Groups: Focus groups are a powerful means to evaluate services or test new
ideas. Basically, focus groups are interviews, but of 6-10 people at the same time in
the same group (McNamara 1997-2007, 1). One can get a great deal of information
during a focus group session. It is a form of qualitative research where questions are
asked in an interactive group setting and participants are permitted to share their
views without restraints (Marshall and Rossman 1999, 115). One focus group was
conducted.
4. Participant Observation: This is a qualitative research where the researcher is also a
participant. Being a member of the African Christian Fellowship, I weekly observed
the meetings, recorded them, and attended the meetings. This helped me immerse
myself on a weekly basis with this community.
5. Library and Archival Research: This study surveyed books, magazines, articles,
newspapers, audio and video materials associated with African Christians in diaspora
in the United States, Canada and Europe.
Data Analysis and Interpretation
Quantitative data has been analyzed separately from the qualitative data and both
results have been compared to confirm discoveries.
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Qualitative Data Analysis and Interpretation:
Qualitative analysis was used for non-numerical data collected as part ofthe
evaluation. This included structured interviews, analysis ofwritten documents, reports,
focus group transcripts, recordings, and other such data. The following sequence was
followed:
1. Notes: I made notes and recordings (audio). I made sure that I had another note
for my own feelings and observations different from information given by
respondents. This is to check biases
2. Drawing out themes and pattems (Coding): I looked for common words, phrases,
themes and pattems. I noted how often these occurred. If there were patterns that
needed further investigation I pursued it.
3. Content Analysis: I systematically analyzed the message the themes and pattems
seemed to be conveying giving me an unbiased interpretative scheme.
4. I reported my qualitative analysis in terms of these common themes. I captured
some of the quotes to help buttress a point or support an interpretation.
Quantitative Analysis and Interpretation:
Quantitative data was analyzed data using statistics. Descriptive and Inferential
statistics were applied. The following descriptive statistics would were employed:
1 . Distributions, to describe the frequency and percentage distribution of variables
2. Average percentages; and the mode and mean of responses.
3. A matrix was used to show the missional status ofAfrican Christians in diaspora.
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Missional Status Calculation
The Missional Status of a Christian community in Diaspora was calculated using
the following formula:
MS = MI + DN where MS = Missional Status; MI = Missional Identity Factor and DN =
Diaspora Network. The values are the mean percentages of all the "yes" answers from the
different variables in the questionnaire. A 75% - 100% = Very Strong; 51% - 74% =
Strong; 50% = Average; 25% - 49% = Weak; 1 - 24% = Very weak; and 0 = No
Missional Status. This means that we have to find the Mi-Factor score and the DN-factor
of each group to find the missional status of the group.
25 50
Very weak Weak
None Average
Maximum
Figure 4.1 Missional Status Calculation
75 100
Strong Very Strong
The values (scores) are then added to the theoretical framework schematic
diagram to help one have a schematic view of the resuhs and then to draw conclusions
based on the data presented.
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ETHICS
Fig.4.2 Missional Status Calculation by combining the missional identity and
diaspora network.
If the Missional Identity score = x%; Diaspora network score = z%; then the
Missional Status score = x% + y% / 2. This would be the mean of the percentages. This
will help us to quantitatively place this community in a scale between 0% and 100% to
know if there is no missional status (0%); very weak missional status (0 - 24%); weak
missional status (25 - 49%); average missional status (50%); strong missional status (51
- 74%); and very strong missional status (75% - 100%).
A missional grid can also help us to understand the missional status ofAfrican
Christians in Diaspora. The following illustrate the grids that were used:
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Figure 4.3 A Matrix showing the missional status of a Christian community in
diaspora.
This matrix provides us 16 different ways of classifying the missional status of a
Chrishan conununity in diaspora including: very weak MI: very weak DN; weak MI;
very weak DN; strong MI; very weak DN: very strong MI; weak DN; very weak MI;
weak DN: weak MI; weak DN: strong MI; weak DN: very strong MI; strong DN: very
weak MI; strong DN: weak MI; strong DN: strong MI; strong DN: very strong MI; very
strong DN: very weak MI; very strong DN: weak MI; very strong DN: strong MI; very
strong DN: very strong MI.
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A Christian community in diaspora that has any weak factor either in the
missional identity or the diaspora is regarded as weak. Four classifications from the
matrix out ofthe sixteen show a strong missional status: strong DN: strong Ml; strong
DN: very strong MI; very strong DN: strong Ml; very strong DN: very strong MI. Every
Christian community in diaspora should always work towards any of these especially the
very strong DN: very strong MI.
This study would put the African Christians in Diaspora in the United States in
this kind of grid at the end of the research. This grid gives an instant overview of the
status ofmissional communities in Diaspora.
Comparing Qualitative and Quantitative Analysis:
Results from quantitative analysis will be compared with that of the qualitative
and vice versa to make results, interpretations and conclusions more authentic than if
merely one of the methods was used.
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Chapter 5
Analysis and Interpretation of Data
Data for this study was collected by questionnaire, face to face and telephone
interviews, focus groups, and participant observation. Participants were drawn mostly
from the African Christian Fellowship, United States and some African led Churches. I
have participated in and observed the gatherings of the African Christian Fellowship in
Baltimore, Maryland. This study is approached from a mixed method approach which
combines both quantitative and qualitative data.
Descriptive Quantitative Analysis of Data:
The data collected was analyzed quantitatively. First a frequency table was
constmcted to show how the respondents responded to the questions in the questiormaire.
Second, the percentages of the responses were calculated and a bar graph was constmcted
for each ofthe aspect ofthe questiormaire. Analysis was done under different groupings
including: Demographic analysis. Personal Missional Rating Analysis, Missional Identify
(MI-FACTOR) Analysis, Practical Theology of Missions (PT-FACTOR) Analysis,
Missional Ethics (ME-FACTOR) Analysis, Diaspora Network (DN-FACTOR) Analysis
and the Retum to Africa Analysis.
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Demographic Analysis:
The demographic analysis was done to understand the characteristics of the
population being studied including their gender, age range, academic level, marital status,
employment status, profession, and others. The following were the findings:
Two hundred fifty six (256) people responded to the questiormaire distributed;
59% of all participants were female; 41% were males. All participants shared what
gender they were. 61.2% ofparticipants were between the ages 36 - 60 years; 28.9%
were 20-35 years; 5.1% were 61 - 120years and 3.1% were less than 20 years.
Therefore most of the participants were aduhs between the ages of 36 - 60 years
followed by young aduhs between 20 - 35 years. 61.7% of all those interviewed had
graduate level education; 28.9% undergraduate level education and 6.5% high school
education. 3.1% did not disclose their level of education. Therefore most participants in
this study had either a Masters or above.
62.5% ofthe participants were married; 30.1% single; 4.3% divorced; 0.8%)
engaged; 0.8% was widowed. Most of the participants were either married or single.
82.0% of participants are employed; 15.2% were unemployed; 2.0% are retired and 0.8%)
would not share their employment status. Therefore most of the participants of this study
are employed. Participants came from different countries like Nigeria, Ghana, Cameroon,
Zambia, Kenya, Sierra Leone and others. There were some that had become US citizens
either through birth or naturalization. Nigerians, however, formed the majority ofthe
participants (82.4%).
Most participants entered the United States between 1990 and 1999 (37.1%)
followed by those who entered between 2000 - 2008 (24.2%). 19.9% came in to the
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United States between 1980 - 1989; 7.0% entered before 1980. 6.6% were born in the
United States.
Participants of this study came from different churches; there was no particular
church targeted. Most of them (76.6%) are part of the African Chrishan Fellowship, an
interdenominational fellowship that accepted members from any church. This fellowship
did not meet on Sunday moming so that they would not hinder their members from going
to their personal Churches. 23.4% of the participants did not belong to such a fellowship
but instead remained only in their churches and would not be part of the African
Christian Fellowship.
Most participants wanted to know the resuh of the research. 70.7% ofparticipants
would like to know the results of this survey as opposed to 29.3 who would prefer not to
know.
The tables and graphs below illustrate the findings of the research after the
demographic analysis.
Table 5.1. Demographic Analysis by Gender
Frequency % Valid % Cumulative %
Valid Male 105 41.0 41.0 41.0
Female 151 59.0 59.0 100.0
Total 256 100.0 100.0
59% of all participants were female; 41% were males. All participants shared what
gender they were.
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Male Female
Fig.5.1 Gender Comparison
61.2% of participants were between the ages 36 - 60 years; 28.9% were 20 - 35 years;
5.1% were 61 - 120years and 3.1% were less than 20 years. Therefore most ofthe
participants were adults between the ages of 36 - 60 years followed by young adults
between 20-35 years.
Table 5.2. Demographic Analysis by Age
Frequency % Valid % Cumulative %
Valid Less than 20 8 3.1 3.1 3.1
20-35 74 28.9 29.1 32.3
36-60 159 62.1 62.6 94.9
61-120 13 5.1 5.1 100.0
Total 254 99.2 100.0
Missing 999 2 .8
Total 256 100.0
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Figure 5.2 Age Comparison
61.7% of all those interviewed had graduate level education; 28.9%) undergraduate level
education and 6.5% high school education. 3.1% did not disclose their level of education.
Therefore most participants in this study had either a Masters or above.
Table 5.3.Demographic Analysis by Academic Level
Frequency % Valid % Cumulative %
Valid High school 16 6.3 6.5 6.5
Undergraduate
Level
74 28.9 29.8 36.3
Graduate
Level
158 61.7 63.7 100.0
Total 248 96.9 100.0
Missing 999 8 3.1
Total 256 100.0
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Figure 5.3 Educational Level
62.5% of the participants were married; 30.1%) were single; 4.3% were divorced; 0.8%
was engaged; and 0.8% was widowed. Most of the participants were either married or
single.
Table 5.4. Demographic Analysis by Marital Status
Frequency % Valid % Cumulative %
Valid Single 77 30.1 30.6 30.6
Divorced 11 4.3 4.4 34.9
Married 160 62.5 63.5 98.4
Engaged 2 .8 .8 99.2
Widowed 2 .8 .8 100.0
Total 252 98.4 100.0
Missing 999 4 1.6
Total 256 100.0
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Figure 5.4 Marital Status Comparison
82.0% of participants are employed; 15.2% were unemployed; 2.0% are retired and 0.8%
would not share their employment status. Therefore most of the participants of this study
are employed.
Table 5.5. Demographic Anaysis by Employment Status
Frequency % Valid % Cumulative %
Valid Employed 210 82.0 82.7 82.7
Unemployed 39 15.2 15.4 98.0
Retired 5 2.0 2.0 100.0
Total 254 99.2 100.0
Missing 999 2 .8
Total 256 100.0
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Employment Status
Figure 5.5 Participants' Employment Status
Participants came from different countries like Nigeria, Ghana, Cameroon, Zambia,
Kenya, Sierra Leone and others. There were some that had become US citizens either
through birth or naturalization. Nigerians, however, formed the majority of the
participants (82.4%).
Table 5.6. Participants' Country ofOrigin
Frequency % Valid % Cumulative %
Valid Nigeria 211 82.4 82.4 82.4
WI 1 .4 .4 82.8
Ghana 3 1.2 1.2 84.0
Cameroon 8 3.1 3.1 87.1
Zambia 2 .8 .8 87.9
Kenya 6 2.3 2.3 90.2
Sierra Lenoe 1 .4 .4 90.6
US-African 30 7.8 7.8 98.4
Sierra Leone 1 .4 .4 90.6
Missing US�African 20 7.8 7.8
Other 4 1.6 1.6 100.0
Total 567 100.0 100.0
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Figure 5.6 Participants' country of origin
Most participants entered the United States between 1990 and 1999 (37.1%) followed by
those who entered between 2000 - 2008 (24.2%). 19.9% came in to the United States
between 1980 - 1989; 7.0% entered before 1980. 6.6% were bom in the United States.
Table 5.7. Year of Entrance into the United States
Frequency % Valid % Cumulative %
Valid Before 1980 18 7.0 7.4 7.4
1980-1989 51 19.9 21.0 28.4
1990-1999 95 37.1 39.1 67.5
2000-2008 62 24.2 25.5 93.0
Bom here 17 6.6 7.0 100.0
Total 243 94.9 100.0
Missing 999 13 5.1
Total 256 100.0
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Figure 5.7. Participants' year of entry into the United States.
Participants of this study came from different churches; no particular church was
targeted. Most of them (76.6 percent) are part of the African Christian Fellowship, an
interdenominational fellowship that accepts members from any church. This fellowship
did not meet on Sunday moming so that they would not hinder their members from going
to their personal churches. 23.4% of the participants did not belong to such a fellowship
but instead remained in their churches and would not be part of the African Christian
Fellowship (see Table 5.8 and Figure 5.8).
Table 5.8. Membership in the African Christian Fellowship
Frequency % Valid % Cumulative %
Valid Yes 196 76.6 76.6 76.6
No 60 23.5 23.5 100.0
Total 256 100.0 100.0
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Figure 5.8. Participants' membership in the African Christian Fellowship.
70.7% ofparticipants would like to know the results of this survey as opposed to
29.3 percent who would prefer not to know (see Table 5.9 and Figure 5.9).
Table 5.9. Knowling the Results of the Survey
Frequency % Valid % Cumulative %
Valid Yes 181 70.7 70.7 70.7
No 75 29.3 29.3 100.0
Total 256 100.0 100.0
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Figure 5.9. Participants' desire to know the outcome of the survey.
Personal Missional Rating Analysis
Participants of research were requested to rate themselves missionally as sincerely
a possible. The following questions were the tools that guided them:
1 . Would you sincerely say you are involved in mission? They were to answer
yes or no or not sure.
2. Why did you come to the United States? The following reasons were given:
Economic reasons, mission, family, education, and others.
3. When did you get involved in mission? They were to choose between the
following: in Africa; when I came to the United States; I am not involved; 1 was born in
the United States and got involved in the United States; or 1 am not sure.
61.7% ofparticipants indicated that they were involved in mission in one way or
the other while 21.5 percent indicated they were not. 16.8% were not sure whether they
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were involved in mission or not. 36.7% became involved in mission when they emigrated
from Africa to the United States; 34.4 percent were involved in mission while they lived
in Africa befr)re emigrating to the United States; 10.9 percent are not involved in mission
at all; 6.3 percent were born in the United States and are involved in mission; and, 1 1.7
percent are not sure when they got involved in mission.
32.0% came to the United States because of educational reasons, 26.2 percent for
family reasons, 17.2 percent for economic reasons, 15.6 percent for other reasons, and 9.0
percent for mission. A certain percentage ofAfricans, though small, are coming to the
United States particularly for mission. Whether this number grows in the years ahead will
make an interesting study.
61.7% of participants indicated that they were involved in mission in one way or
the other while 21.5 percent indicated they were not. 16.8% were not sure whether they
were involved in mission or not (see Table 5.10 and Figure 5.10).
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Table 5.10. Sincere Involvement in Mission
Frequency % Valid % Cumulative %
Valid Yes 158 61.7 61.7 61.7
No 55 21.5 21.5 83.2
Not sure 43 16.8 16.8 100.0
Total 256 100.0 100.0
Yes No Not Sure
Figure 5.10. Participants' involvement in missions.
36.7% became involved in mission when they emigrated from Africa to the
United States; 34.4 percent were involved in mission while they lived in Africa before
emigrating to the United States; 10.9 percent are not involved in mission at all; 6.3
percent were bom in the United States and are involved in mission; and, 1 1.7 percent are
not sure when they got involved in mission (see Table 5. 1 1 and Figure 5.11).
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Table 5.11. Where Participants Became Involved in Missions
Frequency % Valid % Cumulative %
Valid In Africa 88 34.4 34.4 34.4
When 1 came
to the US
94 36.7 36.7 71.1
1 am not
involved.
28 10.9 10.9 82.0.
1 was born in
the US and
16 6.3 6.3 88.3
got involved
in the US
1 am not sure 30 11.7 11.7 100.0
Total 256 100.0 100.0
Figure 5.11. Participants' place of involvement in mission.
32.0% came to the United States because of educational reasons, 26.2 percent
family reasons, 17.2 percent for economic reasons, 15.6 percent for other reasons; anc
9.0 percent for mission. A certain percentage ofAfricans, though small, are coming t(
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United States particularly for mission. Whether this number grows in the years ahead
would make for interesting study (see Table 5.12 and Figure 5.12).
Table 5.12. Reasons for Coming to the United States
Frequency Percent
Valid
Percent
Cumulative
Percent
Valid Economic Reasons 44 17.2 17.2 17.2
Mission 23 9.0 9.0 26.2
Family 67 26.2 26.2 52.3
Education 82 32.0 32.0 84.4
Other 40 15.6 15.6 100.0
Total 256 100.0 100.0
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Missional Identity (MI-FACTOR) Analysis
Participants were tested to understand if they had a missional identity. Seven
questions to which they answered either yes, no, or not sure were given. The seven
questions included the fDllowing:
1 . I pray at least once a week far nations without the gospel.
2. I give at least 10 percent ofmy income for mission in areas where there are no
Christians, subcultures where there are no Christians, or places where the Christian
population is below 20 percent.
3. I have adopted at least one missionary who I support financially every month.
4. I have gone on a short-term mission.
5. I support groups that help less privileged people monthly.
6. 1 have led non-Afi-icans in the U. S. to Christ; some of them were from other
religions.
7. I have led Afiicans in the U. S. to Christ; some of them were from other
religions before their conversion.
48% ofthe participants pray at least once a week for nations without the gospel;
32.4 percent do not. 22.3% give at least 10 percent of their income to further the gospel
among mireached people groups or subcultures; 58.6 percent do not. 19.1% are not sure
that they give for work among umeached people groups or subcultures. 65.2% of the
participants have not adopted at least one missionary whom they support financially
every month; 25.0 percent have. 9.8% are not sure they have adopted at least one
missionary whom they support financially every month. 67.2% of the participants have
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not gone on a short-term mission; 24.6 percet have. 8.2% are not sure they have gone on
a short-term mission.
45.7%) of participant support groups help less privileged people monthly; 41.8
percent do not. 12.5% of participants are not sure if they support such groups. 34.4% of
participants have led non-Africans in the U. S. to Christ; some of the new converts came
from otiier religions. 42.2%, have not, and 23.4 percent are not sure if they have. 38.3% of
the participants indicated tiiat they have led fellow Africans in diaspora in the United
States to Christ; some ofwhom came from other religions. 39.5% have not, and 22.3
percent are not sure they have done that.
48%) ofthe participants pray at least once a week for nations without the gospel;
32.4 percent do not (see Table 5.13 and Figure 5.13).
Table 5.13. Frequency of Prayer for Nations without the Gospel
Frequency % Valid % Cumulative %
Valid Yes 123 48.0 48.0 48.0
No 83 32.4 32.4 80.5
Not sure 50 19.5 19.5 100.0
Total 256 100.0 100.0
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Figure 5.13. Participants' weekly prayer for nations without the gospel.
22.3% give at least 10 percent of their income to further the gospel among
unreached people groups or subcultures; 58.6 percent do not. 19.1% are not sure that they
give for work among unreached people groups or subcultures (see Table 5.14 and Figure
5.14).
Table 5.14. Giving 10 Percent of Their Income to Further the Gospel
Frequency % Valid % Cumulative %
Valid Yes 57 22.3 22.3 22.3
No 150 58.6 58.6 80.9
Not sure 49 19.1 19.1 100.0
Total 256 100.0
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Figure 5.14. Participants who have given at least 10 percent of their income to areas
without Christians.
65.2% ofthe participants have not adopted at least one missionary who they
support financially every month; 25.0 percent have. 9.8%) are not sure they have adopted
at least one missionary whom they support financially every month (see Table 5.15 and
Figure 5.15).
Table 5.15. Financially Supporting at Least One Missionary Every Month
Frequency % Valid % Cumulative %
Valid Yes 64 25.0 25.0 25.0
No 167 65.2 65.2 90.2
Not sure 25 9.8 9.8 100.0
Total 256 100.0 100.0
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Figure 5.15. Participants' adoption of at least one missionary every month.
67.2% ofthe participants have not gone on a short-term mission; 24.6 percent
have. 8.2% are not sure they have gone on a short-term mission (see Table 5.16 and
Figure 5.16).
Table 5.16. Going on a Short-Term Mission Trip
Frequency % Valid % Cumulative %
Valid Yes 63 24.6 24.6 24.6
No 172 67.2 67.2 91.8
Not sure 21 8.2 8.2 100.0
Total 256 100.0 100.0
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Figure 5.16. Participants who have gone on a missions trip.
45.7% of participant support groups that help less privileged people monthly; 41.
percent do not. 12.5% of participants are not sure if they support such groups.
Table 5.17. Monthly Supporting Groups That Help Less Privileged
Frequency % Valid % Cumulative %
Valid Yes 117 45.7 45.7 457
No 107 41.8 41.8 87.5
Not sure 32 12.5 12.5 100.0
Total 256 100.0 100.0
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I support groups that help less privileged people
monthly
� Seriesl
Yes No Not Sure
Figure 5.17. Participants who support groups that help less privileged people.
34.4% ofparticipants have led non-Africans in the U. S. to Christ; some of the
new converts came from other religions. 42.2% have not, and 23.4 percent are not siu-e if
they have (see Table 5.18 and Figure 5.18).
Table 5.18. Leading Non-Africans in the U. S. to Christ
Frequency % Valid % Cumulative %
Valid Yes 88 34.4 34.4 34.4
No 108 42.2 42.2 76.6
Not sure 60 23.4 23.4 100.0
Total 256 100.0 100.0
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Figure 5.18. Participants who have led non-Africans to Christ.
38.3% of the participants indicated that they have led fellow Africans in diaspora
in the United States to Christ, some ofwhom came from other religions. 39.5% have not,
and 22.3 percent are not sure they have done that (see Table 5.19 and Figure 5.19).
Table 5.19. Leading Africans to Christ
Frequency % Valid % Cumulative %
Valid Yes 98 38.3 38.3 38.3
No 101 39.5 39.5 77.7
Not sure 57 22.3 22.3 100.0
Total 256 100.0 100.0
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Figure 5.19. Participants who have led Africans to Christ.
� Seriesl
Practical Theology of Mission (PT-FACTOR) Analysis
The Practical Theology ofMission (PT-FACTOR) Analysis was done to show the
theological foundation participants had on mission with the following findings.
83.6% ofthe participants believe that their understanding ofmission came from
both the Old and New Testaments; 3.9 percent do not; and, 12.5 percent are not sure.
86.3% ofthe participants indicated that they believe mission is not optional. They believe
h is a task for the whole church. 3.5% do not beheve this statement, and 10.2 percent are
not sure they believe it. 84.4% ofparticipants believe that social action and justice,
community development, and economic empowerment are all part ofmission and cannot
be divorced from mission. 4.3% do not believe and 29 percent are not sure if they believe
the statement or not. 88.3% ofthe participants believe that evangelism is not enough.
They believe they need to disciple people for Christ. 2.7% do not beheve this. 9.0%) are
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not sure if they believe in this statement. 81.3% ofthe participants believe that mission is
important and that the focus in mission should not be only Africans and Africa.
83.6%) ofthe participants believe that their understanding ofmission came from
both the Old and New Testaments. 3.9% do not, and 12.5 percent are not sure (see Table
5.20 and Figure 5.20).
Table 5.20. Understandng ofMission from Both the Old and New Testaments
Frequency % Valid % Cumulative %
Valid Yes 214 83.6 83.6 83.6
No 10 3.9 3.9 87.5
Not sure 32 12.5 12.5 100.0
Total 256 100.0 100.0
mm 11V^^V 1 believe that : my understanding of mission come from both
the Old and New Testaments
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Figure 5.20. Partipants' Understanding ofMission from the Old and New
Testaments
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86.3% ofthe participants indicated that they believe mission is not optional. They
believe it is a task for the whole church. 3.5% do not believe this statement, and 10.2
percent are not sure they believe it (see Table 5.21 and Figiue 5.21).
Table 5.21. Beheving That Mission Is Not Optional but Is the Entire Church's Task
Frequency % Valid % Cumulative %
Valid Yes 221 86.3 86.3 86.3
No 9 3.5 3.5 89.8
Not sure 26 10.2 10.2 100.0
Total 256 100.0 100.0
Figure 5.21. Participants' belief that mission is not optional.
84.4% of participants believe that social achon and jushce, community
development, and economic empowerment are all part ofmission and cannot be divorced
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from mission. 4.3% do not believe this, and 29 percent are not sure if they believe the
statement or not (see Table 5.22 and Figure 5.22).
Table 5.22. Believing That Mission Includes More than Evangehsm
Frequency % Valid % Cumulative %
Valid Yes 216 84.4 84.4 84.4
No 11 4.3 4.3 88.7
Not sure 29 11.3 11.3 100.0
Total 256 100.0 100.0
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I believe that: social action and justice, community
development and economic empowerment are all part
of mission and cannot be divorced from mission
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Yes No Not Sure
Figure 5.22. Participants' behef that mission includes social action.
88.3% ofthe participants believe that mission is more than evangelism. They
believe they have to disciple people for Christ, also. 2.7% do not believe this. 9.0% are
not sure if they believe in this statement (see Table 5.23 and Figure 5.23).
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Table 5.23. Discipleship Must Follow Evangelism
Frequency % Valid % Cumulative %
Valid Yes 226 88.3 88.3 88.3
No 7 2.7 2.7 91
Not sure 23 9.0 9.0 100.0
Total 256 100.0
I believe that: evangelism is not enough; we have to disciple people
fo r Christ
Figure 5.23. Participants' belief that discipleship must follow evangelism.
81.3% ofthe participants believe that mission is important and that their focus t
mission should not be only Africans and Africa.
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Table 5.24. Mission Focus Not Only for Africans and Africa
Frequency % Valid % Cumulative
%
Valid 1 .4 .4 -4
Yes 208 81.3 81.3 81-6
no 21 8.2 8.2 89.8
Not sure 26 10.2 10.2 100.0
Total 256 100.0 100.0
^
I believe that: Mission is important; our focus in mission should not
be only Africans and Africa
n Seriesl
Figure 5.24. Participants not focusing mission only on Africans and Africa.
Missional Ethics (ME-FACTOR) Analysis
The Mission Ethics (ME-FACTOR) Analysis investigated ethical issues as they
relate to African Chrishan missionaries and are defmed by African Chrishans in diaspora.
The following were the findings.
84.8% of participants say African Chrisfian missionaries must remain biblical and
that they should not compromise the Word in order to be supported by Western churches.
4.3% do not think this is important, and 10.9 percent are not sure. 57.8% of participants
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indicate that African Christian missionaries should become culturally relevant and preach
the gospel within cultural context; 24.8 percent disagree; and, 17.2 percent are not sure.
73.4% agree that African Chrishan missionaries need to be audited regularly to
remain accountable financially and otherwise to those who support them. 8.2% disagree,
and 18.0 percent are not sure ifAfrican Chrisfian missionaries should be audited. 82.8%
ofthe participants indicate that African Chrisfian missionaries should raise mission
support not only from African Christians in Africa and in diaspora but also from other
parts ofthe global church. 6.6% of the participants insist that African Chrisfian
missionaries should raise support mainly from Christians in Africa and African Christians
in diaspora, and 10.5 percent are not sure if African Christians missionaries should raise
mission support only from African Christians in Africa and in diaspora.
While 82.0 percent agree that African Christian missionaries should seek
partnership with the global church in doing mission, 4.7 percent do not think so, and 13.3
percent are not sure this should be the case. 69.1% of the participants agree that African
Christian missionaries process a strategy ofmission that is relevant to them and their
resources than foreign strategies and resources. 7.8% disagree, and 22.7 percent are not
sure that it is right. The following tables and figures support these findings.
84.8% ofparticipants say African Christian missionaries should remain biblical
and should not compromise the Word in order to be supported by Westem churches.
4.3% do not think this is important, and 10.9 percent are not sure (see Table 5.25 and
Figure 5.25).
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Table 5.25. Missionaries Remaining Biblical and Not Compromising Their
Standards in Order to Receive Western Support
Frequency % Valid % Cumulative %
Valid Yes 217 84.8 84.8 84.8
No 11 4.3 4.3 89.8
Not sure 28 10.9 10.9 100.0
Total 256 100.0 100.0
It is important that African Christian missionaries: Remain
biblical; they should not compromise the Word in order to be
supported by Western Churches
i Seriesl
Yes No Not Sure
Figure 5.25. Missionaries Not Compromising in Order to Be Supported by Western
Churches
57.8% of participants indicate that African Chrishan missionaries should become
culturally relevant and preach the gospel within cultural context. 24.8 percent disagree,
and 17.2 percent are not sure (see Table 5.26 and Figure 5.26).
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Table 5.26. Missionaries Becoming Culturally Relevant and Preaching within
Cultural Context
Frequency % Valid % Cumulative %
1 .4 .4 .4
Yes 148 57.8 57.8 58.2
No 63 24.6 24.6 82.8
Not sure 44 17.2 17.2 100.0
Total 256 100.0 100.0
It is important that African Christian Missionaries: become culturally
relevant; they should preach the gospel within cultural context
Yes No Not Sure
i Seriesl
Figure 5.26. Missionaries preaching within cultural context and being culturally
relevant.
73.4% agree that African Christian missionaries need to be audited regularly to
remain accountable financially and otherwise to those who support them. 8.2% disagree,
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and 18.0 percent are not sure ifAfrican Christian missionaries should be audited (see
Table 5.27 and Figure 5.27).
Table 5.27. African Christian Missionaries Being Audited
Frequency % Valid % Cumulative %
Valid 13 1 .4 .4 .4
Yes 188 73.4 73.4 73.8
No 21 8.2 8.2 82.0
Not sure 46 18.0 18.0 100.0
Total 256 100.0 100.0
It is important that African Christian missionaries: Be audited
regularly to remain accountable financially and otherw/ise to thos
who support them
m Seriesl
Yes No Not Sure
Figure 5.27. Auditing African Christian Missionaries regularly
82.8% ofthe participants indicated that African Chrishan missionaries should
raise mission support not only from African Chrishans in Africa and in diaspora but also
from other parts ofthe global church. 6.6% of the participants insist that African
Chrishan missionaries should raise support mainly from Chrishans in Africa and African
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Christians in diaspora, and 10.5 percent are not sure ifAfrican Chrishans missionaries
should raise mission support only from African Chrishans in Africa and in diaspora (see
Table 5.28 and Figure 5.28).
Table 5.28. African Christian Missionaries Raising Support from African Christians
in Africa and in Diaspora
Frequency % Valid % Cumulative %
Valid Yes 212 82.8 82.8 82.8
No 17 6.6 6.6 89.5
Not sure 27 10.5 10.5 100.0
Total 256 100.0 100.0
Figure 5.28. Raising Support From African Christians in Africa and diaspora
82.0% agree that African Christian missionaries should seek partnership with the
global church in doing mission. 4.7% do not agree, and 13.3 percent are not sure this
should be the case (see Table 5.29 and Figure 5.29).
136
Nwoji 137
Table 5.29. African Christian Missionaries Seeking Partnership with the Global
Church in Doing Mission
Frequency % Valid % Cumulative %
Valid Yes 210 82.0 82.0 82.0
No 12 4.7 4.7 86.7
Not sure 34 13.3 13.3 100.0
Total 256 100.0 100.0
m Seriesl
Yes No Not Sure
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Figure 5.29. Partnership with the Global Church in Doing Mission.
69.1% ofthe participants agree that African Chrishan missionaries need to
process a strategy ofmission that is relevant to them and their resources rather than
foreign strategies and resources. 7.8% disagree, and 22.7 percent are not sure that this
issue is important (see Table 5.30 and Figure 5.30).
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Table 5.30. African Christian Missionaries Using a Strategy That Is Relevant to
Them and Their Resources Rather than Foreign Strategies and
Resources
Frequency % Valid % Cumulative %
Valid 1 .4 .4 .4
Yes 177 69.1 69.1 69.5
No 20 7.8 7.8 77.3
Not sure 58 22.7 22.7 100.0
Total 256 100.0 100.0
� Seriesl
Figure 5.30. Use of Relevant Strategy Rather Than Foreign Strategies and
Resources.
Diaspora Network (DN-FACTOR) Analysis
The diaspora network (DN-FACTOR) Analysis investigated how African
Christians in diaspora are able to use their position in diaspora and their diasporic
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networks to transform host and sending societies in a missional manner. The findings are
as follows.
83.2% ofthe participants agree that they are in the United States but are still
connected to home; 5.5 percent disagree; and, 1 1 .3 percent are not sure. 1 1 .3% say that
they remit at least $100.00 back home to support a missionary or missionary project on a
monthly basis. 72.7% say they do not do so, and 16.0 percent are not sure. 8.6% of the
participants have taken people from the U. S. back home to help transform societies
there. 79.3% say that they have not, and 12.1 percent are not sure if they have done this
before now. 35.5% ofthe participants are involved in reaching other diasporas that live in
the U. S.; 46.1 percent do not, and 18.4 percent of the participants are not sure if they
reach other diasporas or not. 33.6% ofparticipants have a network of people and
professionals who are interested in helping people in Africa and other parts of the world.
48.8% do not, and 17.2 percent are not sure they have such networks. 49.2% of
participants belong to an association that represents an interest back home (e.g., village,
alumni); 38.7 percent do not, and 1 1 .7 percent are not sure they belong to such an
association.
1 1 .3%) work with intemational organizations that send them to various countries,
giving them opportunities to share Christ in different nations. 78.9% do not belong to
such intemational organizations, and 25 percent are not sure. 31.3% indicate that African
Christians in diaspora should retum permanently to Africa to tackle the problems there.
19.9% disagree, and 48.0 percent indicate they are not sure that African Christians in
diaspora should retum permanently to Africa to tackle the problems there. The following
tables and figures depict these findings.
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83.2% of the participants agree that they are in the United States but are still
connected to home. 5.5% disagree, and 1 1.3 percent are not sure (see Table 5.31 and
Figure 5.31).
Table 5.31. African Christians in the U. S. but Still Connected to Home
Frequency % Valid % Cumulative %
Valid Yes 213 83.2 83.2 83.2
No 14 5.5 5.5 88.7
Not sure 29 11.3 11.3 100.0
Total 256 100.0 100.0
Figure 5.31. African Christians in the US but still connected to home.
1 1 .3% say that they remit at least $100.00 back home to support a missionary or
missionary project on a monthly basis. 72.7% say they do not do so, and 16.0 percent are
not sure (see Table 5.32 and Figure 5.32).
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Table 5.32. African Christians in Diaspora Sending Money to Support a Missionary
or Missionary Project
Frequency % Valid % Cumulative %
Valid Yes 29 11.3 11.3 11.3
No 186 72.7 72.7 84.0
Not sure 41 16.0 16.0 100.0
Total 256 100.0 100.0
K Seriesl
Yes No Not Sure
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Figure 5.32. Sending Money to Support Missionaries or Missionary Projects
8.6% ofthe participants have taken people from the U. S. back home to help
transform sociehes there. 79.3% say that they have not ,and 12.1 percent are not sure if
they have done this before now (see Table 5.33 and Figure 5.33).
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Table 5.33. African Christian Missionaries Taking People from the U. S. Back Home
on Missions Trips
Frequency % Valid % Cumulative %
Valid Yes 22 8.6 8.6 8.6
No 203 79.3 79.3 87.9
Not sure 31 12.1 12.1 100.0
Total 256 100.0 100.0
Figure 5.33. Taking People Back Home on Mission Trips
35.5% ofthe participants are involved in reaching other diasporas that live in the
U. S. 46.1% do not, and 18.4 percent ofthe participants are not sure if they reach other
diasporas or not (see Table 5.34 and Figure 5.34).
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Table 5.34. African Christian Missionaries Reaching Other Non-African Diasporas
Who Live in the U. S.
Frequency % Valid % Cumulative %
Valid Yes 91 35.5 35.5 35.5
No 118 46.1 46.1 81.6
Not sure 47 18.4 18.4 100.0
Total 256 100.0 100.0
Yes No Not Sure
Figure 5.34. Reaching Non-African Diasporas in the U. S.
33.6% ofparticipants have a network of people and professionals who are
interested in helping people in Africa and other parts of the world. 48.8% do not, and
17.2 percent are not sure they have such networks (see Table 5.35 and Figure 5.35).
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Table 5.35. Participants with a network of people and professionals interested in
helping people in Africa and the rest of the world.
Frequency % Valid % Cumulative %
Valid 1 .4 .4 .4
Yes 86 33.6 33.6 34.0
No 125 48.8 48.8 82.8
Not sure 44 17.2 17.2 100.0
Total 256 100.0 100.0
Figure 5.35. Africans with Networks to help Africa and the rest of the World.
49.2% ofparticipants belong to an association that represents an interest back
home (e.g., village, alumni). 38.7% do not, and 1 1.7 percent are not sure they belong to
such an association (see Table 5.36 and Figure 5.36).
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Table 5.36. African Christians in the U.S. Belonging to an Association That
Represents Interests Back Home
Frequency % Valid % Cumulative %
Valid 1 .4 .4 .4
Yes 126 49.2 49.2 49.6
No 99 38.7 38.7 88.3
Not sure 30 11.7 11.7 100.0
Total 256 100.0 100.0
1 1.3% work with intemational organizations that send them to various countries,
giving them opportunities to share Christ in different nations. 78.9% do not belong to
such intemational organizations, and 25 percent are not sure (see Table 5.37 and Figure
5.37).
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Table 5.37. African Christian Missionaries Working with International
Organizations to Share Christ in Different Nations
Frequency % Valid % Cumulative %
Valid Yes 29 11.3 11.3 11.3
No 202 78.9 78.9 90.2
Not sure 25 9.8 9.8 100.0
Total 256 100.0 100.0
Figure 5.37. African Christians who work with International Organizations
Return to Africa Option Analysis
The retum to Africa option analysis was done to inveshgate opinions ofAfrican
Christians in diaspora conceming retuming back to Africa permanently to tackle the
problems there. The research discovered the following findings.
31.3% indicate that African Chrisfians in diaspora should retum permanently to
Africa to tackle the problems there. 19.9% disagree, and 48.0 percent indicate they are
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not sure that African Christians in diaspora should return permanently to Africa to tackle
the problems there (see Table 5.38 and Figure 5.38).
Table 5.38. African Christians Returning Permanently to Tackle Problems in Africa
Frequency % Valid % Cumulative %
Valid Yes 80 31.3 31.3 31.3
No 51 19.9 19.9 51.2
Not sure 123 48.0 48.0 99.2
Both 2 .8 .8 100.0
Total 256 100.0 100.0
Yes No Not Sure
lb ^ ^
Figure 5.38. Returning Permanently to Africa to Tackle Africa's Problem.
The mean "yes" answers for the MI-Factor for the participants studied is 34.04
percent. This number is between 25 percent and 50 percent and, therefore, is regarded as
weak. The participants have a weak missional identity (see Table 5.40).
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Table 5.39. Summary of Independent and Moderating Variables: MI-FACTOR�
Independent Variable
Variable
Yes
%
No
%
Not Sure
%
1 Pray 48.0 32.4 19.5
2 Give 22.3 58.6 19.1
3 Sliort-term 25.0 65.2 9.8
4 Group Support 45.7 41.8 12.5
5 Reaciiing Non-Africans 34.4 42.2 23.4
6 Reacliing Africans 38.3 39.5 22.3
Means 34.04 49.55 16.40
The mean "yes" answers for the ME-Factor for the participants studied is 69.1
percent. This number falls between 50 and 75 percent and is considered strong. The
participants, therefore, have strong missional ethics (see Table 5.40).
Table 5.40. ME-FACTOR�Moderating Variable
Yes No Not Sure
1 Remain Biblical 84.8 4.3 10.9
2 Cultural Relevance 57.8 24.6 17.2
3 Regular Auditing 73.4 8.2 18.0
4 Raising Support
from Global
Church
82.8 6.6 10.5
5 Global Partnership 82.0 4.7 13.3
6 Relevant Strategy 69.1 7.8 22.7
Means 69.1 7.8 22.7
The mean "yes" answers for the DN-Factor for the participants studied is 33.24
percent. This number falls between 25 percent and 50 percent and is, therefore.
148
Nwoji 149
considered weak. Consequently, the participants have a weak diaspora network (see
Table 5.41).
Table 5.41. DN-FACTOR�Independent Variable
Variable Yes No Not Sure
% % %
1 Still Connected to home 83.2 5.5 11.3
2
Sends at least $100 back home to
11.3 72.7 16.0
support mission
Taken people back to Africa to 79.3 12.1J
help in transformation of society
8.6
4 Reaching other diasporas 35.5 46.1 18.4
5 Network of Professionals 33.6 46.1 18.4
6 Associadon Belonging 49.2 38.7 11.7
7
Work with an intemational
11.3 78.9 0 8/
organization
y.o
Means 33.24 52.85 23.51
The mean "yes" answers for the PT-FACTOR for the participants studied is 84.78
percent. This number falls between 75 percent and 100 percent. Therefore, the
participants are very strong in practical theology ofmission (see Table 5.42). Table 5.43
summarizes the results for all the variables being studied:
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Table 5.42. PT-FACTOR�Moderating Variable
Variable Yes
%
No
%
Not Sure
%
1 Understanding ofMission: OT
and NT 83.6 3.9 12.5
2 Mission is not optional 86.3 3.5 10.2
3
Social Action and Justice part of
Mission 84.4 4.3 11.3
4 Evangelism not enough 88.3 2.7 9.0
5
Focus: not only Africa and
Africans 81.3 8.2 10.2
Means 84.78 4.52 10.64
Table 5.43. Mean "Yes," "No," and "Not Sure" Answers
Variables
Yes No Not Sure
% % %
1 Missional Identity 34.04 49.55 16.40
2 Missional Ethics 69.10 7.80 22.7
3 Diaspora network 33.24 52.85 23.51
4 Practical Theology ofMission 84.78 4.52 10.64
Figure 5.39 provides a schematic representation of the findings using all the mean
"yes" answers for all the variables. The structure aligns the findings with the theoretical
framework in order to visualize a quantitative representation of the missional status of
African Christians in diaspora in the United States ofAmerica as represented by the data.
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Figure 5.39 A Schematic Representation of the Missional Status
From the quantitative analysis of this study, this community, African Christians in
diaspora in the United States, has a 34.04 percent missional identity, a 33.24 percent
diaspora network, 69.10 percent missional ethics, and 84.78 percent practical theology of
mission. This result suggests that the community has a weak missional identity and weak
utilization of its diaspora networks but has very strong practical theology ofmission and
strong missional ethics. The overall mean that shows the missional status ofAfrican
Christians in diaspora is 33.64 percent. This number is between 25 percent and 50
percent. Therefore, the overall missional status ofAfrican Christians in diaspora is weak.
This quantitative model shows not only their status but where they are strong and where
they are weak.
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Missional Regret or Mission Opportunity Loss Analysis
The "no" and the "not sure" answers indicate decisions made by the participants
that were not missional, but they are profitable to the calculations of this research. In real
life, people make decisions, and every decision has a consequence. Management sciences
has a concept called opportunity loss or regret. It is defined as the "the amount of loss
(lower profit or higher cost) from not making the best decision for each state of nature"
(David R. Anderson et al. 2006, 130). This principle can be applied here.
A regret table using the "no" and "not sure" answers needs to be built. They are
added for each variable to make up the regret table (see Table 5.44). The opportunity loss
for missional identity is 69.95 percent, for missional ethics 30.50 percent, for diaspora
network 76.36 percent, and for pracfical theology ofmission 15.16 percent, and the
general or total opportunity loss for this missional community is 46.99 percent,
approximately 47.0 percent.
Table 5.44. Mission Regret or Mission OpportunityLoss Table:
Variable
No
%
Not Sure
%
Total
%
1 Missional Identity 49.55 16.40 65.95
2 Missional Ethics 7.80 22.7 30.50
3 Diaspora network 52.85 23.51 76.36
4 Practical Theology ofMission 4.52 10.64 15.16
Mean 46.99
Figure 5.40 provides a missional status grid. The shaded portion indicates where
the African Christians in diaspora are in the missional grid: weak missional identity and
weak diaspora network. This Christian community has a weak missional identity;
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therefore, its missional status is weak. It also has a weak uhlizahon of diaspora networks;
therefore, its missional status is weak. Because it has a weak missional identity and also
weak utilizahon of diaspora networks, this Christian community in diaspora has a weak
missional status.
m
50
25
Ver>' Ssrong Ml
Very Weal; DN
SSrongMI
VeryWeak DN
Weak Ml
VeryWeak DN
VeryWeakMl
VeryWeak CN
Very Srong Ml
We^DN
SJrong Ml
Wea}; ON
25
Very Ssrong
Ml
Ssrong DN
Sror^MI
Siror^DN
Ssrorw DN
Very Weak- WI
ffirongDN
Very SiroRg Ml
Very Sirong DN
^ong Ml
Very Ssrorg DN
Weak Ml
Very &jms DM
Very weak Ml
Very Ssror^ DN
50 75
DIASPORA NETWORKS
100
Figure 5.40. Missional Status Grid for African Christians in Diaspora in the United
States:
Qualitative Analysis ofData
Qualitative data was collected in this study through the following methods: (1)
interviews, (2) a focus group, and (3) participant observation. This section provides
analysis of this data.
Qualitative Analysis of the Data Generated from Interviews and Focus Group
The interview method used in this study was structured. However, the
interviewees were asked to introduce new themes if they believed they had more relevant
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issues to discuss. Fourteen African Christians in the United States, mostly leaders of
fellowships or churches, were asked the following questions:
1 . Why do African Christians migrate to the United States?
2. Do African Christians in diaspora have a missional identity? Identity is the
"way individuals and groups defme themselves and are defmed by others on the bases of
race, ethnicity, rehgion, language and culture" (Deng 1995, 1). Missional identity,
therefore, has to do with the way Christians (individuals and groups) view themselves or
are viewed when it comes to fulfdhng the Great Commission or mission. This question is,
How do African Christians in diaspora (individuals and groups) view themselves or are
viewed by others when it comes to mission?
3. What kind of associations are African Christians in diaspora forming? Why
are they forming such groups?
4. What is the nature of the mission practice ofAfrican Christians in diaspora?
Does this critique in any way the Westem model?
5. What foundations warrant the participation ofAfrican Christians in diaspora
in God's global mission?
6. Should African Christians in diaspora retum permanently to Africa to tackle
the problems there?
7. What contributions are African Christians in diaspora making to transform
societies: the host, the sending, and the networked societiesl Networked societies has
been coined by me to refer to those societies within the network of the African Christian
in diaspora because ofmarriage, duty, job, friendship, adoption, citizenship and so on.
8. Are there other relevant questions you feel we need to ask in this study?
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9. What are the challenges that African Christians in diaspora face in trying to be
missional?
A focus group comprised of ten people, all married, came together to discuss the
same questions. Table 5.45 displays the results.
Table 5.45. Qualitative Results of Interview and Focus Group
Questions Categories of Responses
Need for higher education, Invitation through the Visa Lottery, Economic
Why do Afi-ican Christians Opportunities, Refugees, Mission, Better Future, Business Purposes
migrate to the United (Entrepreneurial), Better Living, Security. The three most important factors
States? mentioned by interviewees were education, economic reasons and mission.
These three appeared in all responses.
Yes. We did not come as missionaries initially but have been convinced to
act missionally especially towards Africa. Most Afi-ican Christians are
missional because they believe in Jesus as Lord and Savior; they are
theologically sound, expect a certain standard of conduct and are willing to
reach Africa and Americans as well. We know that God has brought us here
for a purpose. Christianity in Africa has prepared us to be salt and light.
Some Christians view themselves as having the responsibility to share the
Word though they may be here for economic reasons. We are mission
oriented; we conduct mission to Africa.
Yes. Take the ACF for instance. We have four cardinal programs: Family,
Passing the legacy, building bridges and reconnecting to the continent. Of
these 4 areas, people have more passion for missions which is reconnecting
to the continent.
Yes and No! Not every African Christian in diaspora is missional. Some are
and some are not. Americans and other diasporas see Afi-icans as economic
immigrants though they see themselves as acting missionally.
Religious parachurch organizations, church, National Christian Associations,
Afi-ican Christian Associations within churches, Mission Agencies, National
Social Groups, Professional Groups, Alumni Associations, Village
Associations, Economic Groups to do business together,
Do African Christians in
diaspora have a missional
identity?
What kind of associations
are African Christians in
diaspora forming
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What is the nature of the
mission practice of African
Christians in diaspora?
Does this critique in any
way the Westem model
There are common threads and there are differences:
Common thread with the West: Evangelism and discipleship, short-term
missions, medical missions, habitat for humanity, educational mission,
agricultural mission, etc
Differences with the Western model:
Westem missionaries fiind the members who they send to the mission field.
They come back randomly to get resources. The missionaries are 99%
dependent on the home front. We are different. We use the indigenous
groups. We sponsor them and sustain them by empowering them
economically. Then go on short-term mission to empower Christian leaders
and organizations to do what we would have done ifwe were present there.
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Table 5.45. Qualitative Results of Interview and Focus Group, continued
What is the nature of the
mission practice of African
Christians in diaspora?
Does this critique in any
way the Westem model
What foundations warrant
the participation of African
Christians in diaspora in
God's Global Mission
Christians are brought together to reach Africans in diaspora who do not
know the Lord; some of them might be from other religions. Many African
Christians in diaspora became Christians when they came to the United
States.
The Westem mission had a "superior mentality." The focus was that to
become Christian you had to relinquish your system. African Christians in
diaspora are not looking for that. You are coming to be a part of the people
in order to bring change. We are not doing mission from the level of power,
wealth, aggression and commerce.
We are willing to be transformed by the missionary process instead of
adhering to who we used to be.
The Scriptures, Passion for God's work. Awareness of our potentials and
challenges, Being Witnesses, church History - not only one group can reach
the world, God's original command, The Lord's Work, Being obedient to the
Great Commission, the belief that it is God's time for Africans to be fully
involved in God's mission
Debatable. As African Christians we must be led directly by the Holy Spirit.
Geographical location is very important but not absolute. The world is so
small now.
We have to use the Nehemiah model. We must be prepared to transform
before we leave.
Many missionary work may not have been revitalized ifwe did not come
here
The issue is not location but where God is calling you. In some cases "yes"
in others "no."
African Christians believe that wherever they are God has called them there
and they have to act missionally there. If God has called some to go back
then they must go back
As the Lord bids. Some are called to go back and some are called to stay
It makes no difference whether we go or stay; we have to find our roles.
However we must stay cormected with the Continent.
Go and stay
Go and Come
Stay and Go
Should African Christians
in diaspora retum
permanently to Africa to
tackle the problems there?
What missional
contributions are African
Christians in diaspora
making?
Sustenance ofthe Christian faith in the United States, sustenance of family.
Child-nurturing, Connecting with the continent.
We influence society by our lives and by our message.
We make impact through our lives where we live in the US. Indigenes watch
us and see there is something about the gospel.
Our prayers make impact
We make impact in Afi-ica: We have become passionate advocates of
churches, missions and missionaries.
Confi-ibution to the host country:
We have spent most of our productive life here and have eamed it. Ifwe did
not do well, this society won't acknowledge it.
Economic, spiritual, education, social (morals).
Dialogue with African Americans.
Inviting African American to our fellowships.
In the churches we contribute financially and ministerially. Volunteering to
help those without insurance with our skills.
We bring diversity to worship
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Table 5.45. Qualitative Results of Interview and Focus Group, continued
Spiritual Challenges:
A lot to be done. There are many who do not know Christ in the world. An
exemplary life. The context here of divorce and homosexuality. The
challenge to be more prayerful. The challenge of race, acceptance, adapting
to new culture. The challenge of remaining faithful to God.
Economic Challenges
Cultural and Contextual Challenges
Challenges The challenge of discernment
Financial Challenges
The Challenge of vision and passion: not everyone has the mind to do
mission; some prefer economic prosperity.
The challenge of training.
The difficulty of connecting with our own people in diaspora.
The challenge of raising support
Weariness of the missionary could kill the vision
Qualitative Data from Participant Observation
My family started attending the Bahimore African Christian Fellowship from July
13, 2008 to present. We have regularly attended every Sunday unless we travelled out of
the area. The Baltimore Chapter meets on Sunday evenings by 4:00 p.m. This time is
selected because members ofAfrican Christian Fellowship are encouraged to be faithful
to their churches. Individual families have their own churches. The fellowship is,
therefore, interdenominational. Table 5.46 illustrates most of the observations as they
relate to the topic of research: missional status of African Christians in diaspora.
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Table 5.46. Qualitative Data from Participant Observation
Issues Observations
Membership
Membership is open to African Christians and other
Christians who feel led to join. There are about 80
members including children. All are Africans except
one West Indian.
Worship
Worship is done in English mostly. Contemporary
worship is the norm. Worship is vibrant and people
like to dance a lot.
Mission activities
This fellowship has mission as one of its programs.
First since we started attending the discussions have
centered on mission more than any topic. For
instance these topics have been discussed: Cultural
Sensitivity and Diversity (July 13, 2008); Diversity
Workshop (July 20, 2007); Prayer Meeting on the
Children (August 03, 2008); Integrity ofWorship:
An Appreciative Inquiry (Sept 14, and 21, 2008)
This was a great talk that centered on worship and
mission especially mission back to Africa. It dwelt
on the Nehemiah Model ofmission and lasted for 2
Sundays. September 28: "Developing our
Potentials" and October 5 was a prayer meeting for
individuals and their relationship with the Lord.
Mission Banquet
The fellowship is planning a mission banquet to
raise funds for missionaries in Africa. Every
member is to make a confribution and also to invite
at least 1 0 friends to the banquet. These friends are
invited to listen to the missionary program of the
fellowship in a relaxed environment and then
challenged to support. This year's banquet would be
on November 15,2008.
Comparing Qualitative and Quantitative Data
This section of the study compares the quantitative and qualitative data to see
similarhies, differences, and where the two complement each other. The qualitative
questions serve as guide.
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The Reasons African Christians in Diaspora Migrate to the Unhed States
Quantitahve analysis showed that education (32 percent) more than any other
reason pushed African Christians to migrate to the United States. Education is followed
by family reasons (26.2 percent); economic reasons (17.2 percent) and mission (9.0
percent). Qualitative analysis reveals the same pahem and more. Reasons mentioned
include need for higher education, invitation through such issues as the visa lottery
system, economic opportunities, the African refugee situation, mission, better future,
business, better living, and securhy. The three most mentioned of all the qualitative
reasons were education, economic reasons and mission. Consequently, the quantitative
and qualitative data agree that for the African Christian in diaspora at least four very
important factors must be present to cause a push to emigrate from Africa: education,
economic reasons, family, and mission.
Both the quantitative and qualitative data consistently admit that a small
percentage of African Christians in diaspora are coming to the United States particularly
for mission. Nine percent (9%) of the participants admitted in the quantitative
questiormaire that they came to the United States primarily to do missionary work ( 23
out of the 256 people interviewed were sent or decided on their own to come to the U. S.
particularly to do missionary work). The percentage may be small compared to the total
percentage ofAfrican Christians, but the results reveal that such a missional activity is
taking place among the African Christian community. This topic might be a future area
for research.
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African Christians' Missional Identity
The quantitative analysis showed that African Christians in diaspora in the United
States have a weak missional identity. The missional identity factor score (MI-FACTOR
score) was 34.04 percent. Some of the participants interviewed agree that African
Christians in diaspora have weak missional status. A weak missional status does not
mean that they have no missional identity at all, just that h is weak.
However, some of those interviewed argued that African Christians in diaspora in
the United States are missional. One of the executive members ofAdonai Partners, a
mission agency run by African Christians in diaspora in the United States to link
missionaries in the continent with African Christians in diaspora in the United States, say.
For some groups or individuals the answer becomes yes based on their
predominant activities. It will become obvious because of their major reason for
doing what they are doing. As an African Christian in Diaspora I try to maintain
a living but devote time to nurture a missionary program. Those around me will
see me as missional. There are others who are centered on working and making
money to build something back home; they may not be classified as having
missional identities.
Another leader interviewed said, "Yes, we did not come as missionaries initially but have
been convinced to act missionally especially towards Africa." Yet another argues, "A lot
of those who came as economic and educational immigrants became missionaries." He
continued
As we saw what God was doing in Africa and God's program for Africans, we
tumed missionaries. Though we came here for other reasons, there is now a shift
towards mission as our understanding of God's purpose became clearer.
Education and economics may have moved us to the US but it has changed.
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This leader was not even a Christian when he left Ghana for the United States. His
association with African Christians brought him to Christ and today he leads one ofthe
biggest Chrishan associations of African Chrishans in the United States. He shared,
we have a different view from rooted Americans. We bring different kind of
feelings. As we understand God's calling h is making a difference. It is very
exciting in the sense that God can take a people who are no people and use them
to make a difference.
An African PhD student from Ghana in Regent College in Virginia concludes that
African Chrishans in diaspora are missional. He states his reasons for believing so:
We are viewed as very spiritual in terms that we pray a lot. We live exemplary
lives. At the same time we believe that God has sent us here to reach where we
have been sent though most Americans may see us as people with economic
needs.
An executive member of the Baltimore chapter of the African Christian
Fellowship suggests that African Christians are "supposed to defme themselves as
Christians not basically as missionaries." As Christians, however, he argues that "African
Christians view themselves as those who are to spread the gospel and at the same time
look for economic means to improve home (Africa)."
Some mission activities are going on within the African Christians in diaspora in
the United States. I have observed such activhies as short-term mission to Africa,
adoption ofmissionaries, and mission banquets to raise support for missionaries.
However, these measures are carried out as programs when the opportunity arises.
Mission is a program, one of the programs of the community, not the whole life ofthe
organization. Having mission as only a program does not meet the standard ofbeing a
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missional community. One of the leaders ofthe African Chrishan Fellowship said, "We
have four cardinal programs: family, passing the legacy, building bridges, and
reconnecting to the conhnent. Of these four areas, people have more passion for missions,
which is reconnecting to the continent."
But it has taken us decades to realize that mission is not just a program ofthe
church, h defmes the church as God's sent people. Either we are defmed by
mission, or we reduce the scope of the gospel and the mandate ofthe Church.
Thus our challenge today is to move from church with mission to missional
church.
The argument of this study is that though some commendable mission activhies are going
on in this community, it has not developed to the level that the majority of those within
and outside the community could consider it missional. With studies such as this one
creating the imderstanding that is needed within this community, the time could oculd
soon come when this Christian community in diaspora will move from being church with
mission to missional church.
The leader's argument that of the four cardinal programs of the community
mission is the most favored is an indication that those within the community are longing
for a missional conmiunity with missional leadership. A seeming competition between
being missional and taking care of the needs at home is present. Both, however, can be
completed complementarily and missionally. Further research may be carried out on how
to create this understanding in the community.
Every Christian community has some missional status but what matters is the
extent to which they are missional. The quantitative analysis places the missional identity
ofAfrican Christians in diaspora at 34 percent; 66 percent of those interviewed are not
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performing those mission activihes that would make people within and outside the
community defme them as missional.
The community acknowledges that the concern ofmany African Chrishans in
diaspora in the United States is to work, make money, and build something back home.
The economic aspect seems to be ofhigher priority than the missional nature ofthe
conununity. The leaders also confirm that the majority of those outside the African
Christians in diaspora still see them as economic migrants, reinforcing the fact that the
community has not behaved missionally enough to be identified as missional by
outsiders.
The understanding ofmission wdthin the community is "reconnecting back to the
continent." As good as this definifion is, it does not give the global picture of God's
mission. If the fastest growing church in the world would concentrate its mission merely
in Africa, then it would have a lot of discipling and theologizing to do.
Again this study investigated individuals, not merely their groups. The result
shows that a Christian community in diaspora may have a missionary program but the
individual Christians may not yet be convinced that they must pursue it.
The Kind of Associations Formed by African Christians in Diaspora and Why
The qualitative analysis shows that African Christians in diaspora, like all people
in diaspora, form different kinds of associations for different reasons. The aim was to find
out if these associations were missional. Those interviewed suggested that African
Christians in diaspora were creating the following kinds of associations: (a) parachurch
organizations, (b) churches, (c) national Christian associations, (d) African Christian
Association within established American churches, (e) mission agencies, (f) national
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social groups, (g) professional groups, (h) alumni associations, (h) village associations,
and (i) business groups.
The quantitative analysis found that most ofthe 256 participants either belonged
to a church or to the African Christian Fellowship or both. About 50 percent of that
number belongs to any secular social group that had an interest back home; therefore, at
least 50 percent ofthe participants depend on only the African Chrishan conununity in
diaspora in the United States to reach out to the continent or to other diasporas within the
United States. For this reason the weak missional status of the community reduces the
participation of its members in mission.
The other 50 percent who relate to secular associations do so because they would
like to be part ofthe developmental efforts being made by the hometown associations that
bring social development to their ovm people. These associations are not built to promote
Jesus Christ but to help their homes economically and socially and so cannot be regarded
as mission.
The Nature of the Mission Practice of African Christians in Diaspora and Its
Critique on the Western Models
69% of the participants in the quanthative survey stated that "it is important that
African Christian missionaries process a strategy ofmission that is relevant lo them and
their resources than foreign strategies and resources." They have a great desire to have a
unique strategy ofmission that is relevant to Africans and their resources.
The quahtative analysis showed common threads with Westem methods,
including evangelism and discipleship, short-term missions. Habitat for Humanity,
educational mission, and agricultural mission. However, it revealed basic differences
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among them. First, the predominant Westem mission model is such that missionaries are
hmded by the home churches except for the tent-making and business-in-mission models.
The missionaries are very dependent on the home front.
The model ofthe African Christians in diaspora is different. They locate
indigenous missionaries in Africa, sponsor them, and empower them economically. Then
they go on short-term mission to join those missionaries in the work and then evaluate
what the missionaries do. Second, hiose interviewed shared that Africans in diaspora are
better reached by African Christians in diaspora. A third distinction is that Western
mission has been done from a point ofpower and wealth where recipients relinquish their
systems and eam the new one. African Christians in diaspora do not come from that level
ofpower and wealth. They are more incamational; they simply seek to be a part of the
people in order to bring Christ and change. Lastly, interviewees say in the African model
missionaries are willing to be transformed by the process instead of adhering to who they
used to be.
The Foundations That Warrant the Participation of African Christians in Diaspora
in God's Global Mission
The quantitative analysis showed that 83.6 percent believe that their
understanding ofmission comes from both the Old and the New Testaments; therefore,
they agree that the foundation on which African Christians in diaspora participate in
mission is the Scripture. The qualitative analysis also confirmed that the Scripture is the
foundation that warrants the participation ofAfrican Christians in diaspora in God's
mission. Other foundations include passion for God's work, awareness of one's potentials
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and challenges, church history, obedience to God's command, and the belief that now is
God's hme for Africans to be fully involved in mission.
Deciding Whether African Christians in Diaspora Should Return Permanently to
Africa to Tackle the Problems There
In the quantitative survey, 31 percent of the participants indicated that African
Christians in diaspora should retum permanently to Africa to tackle the problems there.
19.9% of respondents said Africans should not return permanently to Africa to tackle the
problem there, and 48 percent said diey were not sure.
The above finding shows that above 31 percent ofAfrican Chrisfians in diaspora
(since some of those who are not sure now would certainly join the 3 1 percent) are going
to go back to Africa. Researchers have been studying migration to the United States but
have not spent time studying the return migration from the United States. This could be
an area of fiiture research�who retumed back to Africa and what are they doing
missionally on the continent.
The highest percentage of answers on this topic is neither those who would retum
nor those who would stay but those who are not sure which decision to make. The
qualitative analysis brought out some reasons why African Christians in diaspora are
uncertain. First, they believe that they must be led by the Holy Spirit. Second,
geographical location is important to them, but not absolute. They proposed a model
called the Nehemiah model as their answer to this question. They feel they must be ready
to transform Africa before they leave. They believe that wherever they are, God has
called them there and they have to act missionally there. IfGod has called some to go
back, then those people have to go back. The Lord must determine rather than people.
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Where they are is not important, but they must remain connected with home. Three
scenarios were painted: (a) go and stay, (b) go and come, and (c) stay and go. Each
African Chrishan in diaspora falls into any of these three.
The Missional Contributions ofAfrican Christians in Diaspora
The quantitative analysis revealed that African Christians in diaspora are making
the following missional contiibutions to global mission: (1) 48 percent pray once a week
for nations without the gospel, (2) 22.3 percent give at least 10 percent of their income
for mission among the unreached, (3) 25percent have adopted at least one missionary to
support every month, (4) 24.6 percent have gone on a short-term mission, (5) 45.7
percent support groups that help the less privileged, (6) 34.4 percent have led non-
Africans to Christ, some ofwhich were from other religions before their conversion, and
(7) 38.3 percent have led Africans to Christ, some ofwhich were from other religions, (8)
1 1 .3 percent send at least $100 monthly to support a missionary or a missionary project in
Africa, (9) 8.6 percent have taken people from the U. S. back home to help transform
society, (10) 35.5 percent are involved in reaching other diasporas, that is, non-Africans
from other continents who live in the U. S., (1 1) 33.6 percent have a network of people
and professionals who are interested in helping people in Africa and other parts ofthe
world, (12) 49.2 percent belong to an association that represent an interest back home,
and (13) 1 1.3 percent work with intemational organizations that send them to various
countries ofthe world. They utilize the opportunities provided to share Christ in different
nations.
The qualitative analysis reveals the following contributions: (1) sustenance ofthe
Christian faith in the United States, (2) sustenance of family and child nurturing, (3)
168
Nwoji 169
influence of society through living like Christ, (4) prayers, and (5) advocation for
churches, missions, and missionaries. The host country also received benefits: (1)
economic contribution, (2) spiritual contribution, (3) educational contribution, (4) social
and morals, (5) dialogue with African-Americans, (6) financial and spiritual contributions
to American churches, (7) volunteering to help those without insurance with our skills,
and (h) diversity in worship.
The Missional Challenges African Christians in Diaspora Face
The qualitative analysis provided the following answers. First, they face spiritual
challenges. A lot ofwork still needs to be done. Many do not know Christ in the world.
They have the challenge of living like Christ in the U. S., ofbeing more prayerful, of
battling racial issues, of dealing with cross-cultural problems, of knowing how to share
Christ without carrying over the African cultural baggage, of dealing with economic
scarcity, ofbeing faithful, of having vision and passion for mission (not every Christian
Afiican in diaspora has this passion), of getting missional training, ofhaving the
difficulty of connecting with other Africans in diaspora, and ofhaving missionary
fatigue, which could kill the vision.
Quantitatively Figure 5.41 presents the missional challenges African Christians in
diaspora face: (1) The missional identity is weak; (2) the utilization of diaspora networks
is weak; (3) stronger missional ethics are a great challenge; and, (4) the practical theology
ofmission should not be compromised.
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Figure 5.41 Calculated Missional Status of African Christians in Diaspora in the
United States.
The overall missional status is weak. The community must study how to be
missional and not just have a missionary program. The community must join with other
Christian communities to help it grow missionally and act missionally.
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CHAPTER 6
CONCLUSIONS AND RECOMMENDATIONS
This section ofthe paper states its conclusions and recommendations.
Conclusions
This research project has arrived at the following conclusions:
The Overall WeakMissional Status ofAfrican Christians in Diaspora
This study suggests, from its quantitative findings, that African Christians in
diaspora have an overall weak missional status. Figure 6.1 confirms this finding.
MISSIONAL
IDENTITY
DIASPORA
NETWORK
PRACTICAL
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MISSION
MISSIONAL STATUS
OF A DIASPORA
COMMUNITY
MISSIONAL
ETHICS
33.64%
Figure 6.1. Schematic diagram of theoretical framework showing missional status of
African Christians in diaspora in the United States.
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The overall missional status index for African Christians in diaspora in the United
States is 33.64 percent. This number falls between 25 percent and 50 percent, indicahng
in general a weak missional status.
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Figure 6.2. Overall missional status ofAfrican Christians in diaspora in the United
States.
Some mission activities are going on within the community no doubt. For
instance, Emily Sweeney (2004) writes, "The Global Evangelical Church started out
three years ago as a Bible study group of eight people; now it boasts a congregation of
200." Sweeney reports on the grand plans of the forty-six year old pastor and founder of
the Global Evangelical Church:
We have a vision to plant more churches. We are evangelists. We want to preach
the gospel and the second coming in every town we can lay our feet on. The
Lord willing we want to establish some subsidized homes for our people. Our
people are suffering with homes, and rent in Massachusetts is very expensive.
But our immediate goal is preaching the gospel of repentance, to let people
know that God is the hope of the world.
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The Redeemed Chrishan Church of God has a total of twenty-two zones in North
America, nineteen in the U. S. and the Caribbean and three in Canada. The Christian
Century (1997) reports,
Nobody knows how many African churches exist in the U.S., but estimates
range from hundreds to thousands. Some ofthe churches are affdiates of larger
bodies such as the Nigerian-based Deeper Life Bible Fellowship, which has
congregations across America; others are independent, such as the fellowship of
French-speaking Africans who gather in Congolese pastor Daniel Kapepula's
home in Takoma Park, Maryland.
African Christians in diaspora have a burden to reach the United States ofAmerica for
Christ. According to the Christian Century, "Regardless of size or national origin,
African churches share common characteristics of exuberant worship, heavy emphasis on
prayer, and a strong mission to plant new churches and win converts."
However, most of these African churches reach mostly Africans and have not
been able to conceive an inclusive model that could reach the citizens of the United
States, other diasporas, and the continent. Regardless, many who worship in the African-
led churches come from "Venezuela, Panama, Dominican Republic and the United
States" {Christian Century 1997). The Redeemed Christian Church of God (RCCG) alone
has the goal ofhaving an RCCG within five minutes walking or driving distance.
Apart from planting their ovm churches, African Christian clergy are being
missional by assisting American churches that have been plagued with diminishing
clergy population. Steven G Vegh (2004), commenting on the lack of clergy in the
Richmond Diocese of the Catholic Church, says,
There were 31 intemational priests on loan to the diocese as of late 2002,
compared with 21 in 1998, Edwards said, citing the most recent statistics
available. Of those 31 priests, 10 came from the Philippines, seven from Vietnam,
two from South Korea and five from various African nations.
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Vegh notes some advantages ofhaving foreign priests in the United States:
While their presence may be a reminder of the shortfall in American ordinations,
foreign clergy sometimes provide a bonus on top of theh basic clerical
credentials: Many have language skills or cultural backgrounds that equip them to
work with fast-growing immigrant groups that are swelling the United States'
Catholic population.
African Christian Clergies are part of this move, h is not only true about the Roman
Catholic Church; it is true about the Episcopal Church and the Lutheran Church in
America. In fact, the African bishops opposed the ordination of openly gay bishops in the
United States and offered to preside over those Episcopalians who wanted to be separate
from the practice ofhomosexuality (Ostiing, 2003; 2004; Zoll 2006).
This situation has several implications: (1) African Christians in diaspora are
willing and motivated to share the gospel in the American context; (2) they are available
to complement the efforts of the American church; (3) their clergy can be invited to
provide leadership alongside the American clergy; (4) partnering with the African
Christians in diaspora will bring a renewed zeal for the church in America; (5) churches
who work with the African Christians in diaspora in the United States would be able to
become multicultural; (6) this partnership could attract other minorities and diasporas to
the churches of the United States; (7) their networks in Africa and around the world could
help the American churches interested in doing missionary work outside the United
States; (8) they could also help the churches in America understand the cultural and
political dynamics of the African continent; and, (9) they could help vet (evaluate)
persons and projects so that funds would not be wasted on the wrong projects.
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The Weak Missional Identity of African Christians in Diaspora
Not only do African Christians in diaspora have a weak missional status, but they
also have a weak missional idenitity. Many scholars in writing about the African diaspora
hardly menhon the missional aspect (Gordon 1998; Roberts 2006). African Chrishans in
diaspora are seen mostly as educational and economic immigrants. They have low
missional identity.
Moreover, this study found out that Afirican Christians in diaspora are weak when
participating in mission achvihes. Table 6.1 shows the percentages from this research.
Table 6.1. Percentages ofMissional Identity of African Christians in Diaspora in the
United States
Variable
Yes
%
No
%
Not Sure
%
1 Pray 48.0 32.4 19.5
2 Give 22.3 58.6 19.1
3 Siiort-term 25.0 65.2 9.8
4 Group Support 45.7 41.8 12.5
5 Reaching Non-Africans 34.4 42.2 23.4
6 Reaching Africans 38.3 39.5 22.3
Means 34.04 49.55 16.40
For instance, only 48.0 percent of all those interviewed pray at least once a week
for an umeached nation though African Christians are known for their persistence in
prayers. Only 22.3 percent give to support mission in an umeached place though most
send remittances home every month, only 25.0 percent gone for short-term mission; only
45.7 percent support groups that care for less privileged people; only 34.4 percent are
reaching out to non-Africans; and, only 38.3 percent are reaching Africans. All these
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percentages fall below 50 percent (the average index for missional identity). In the
missional status index, their overall missional idenhty (34.04 percent) falls between 25
percent and 50 percent. This resuh shows a weak missional identity.
Very weak
None
Weak
Average
Very Strong
Maximum
Strong
Figure 6.3. Overall missional identity of African Christians in diaspora in the U. S.
What are the implications of African Christians in diaspora having a weak
missional identity?
1 . It reinforces the educational and economic immigrant status of African
Christians in diaspora in the United States.
2. It calls for proper mission education and mobilization ofthe African
Christians in diaspora in the United States.
3. This may be an area that partnership with the Westem church, which has been
involved in mission for a long time, could be useful to African Christians in diaspora and
to the African church.
4. African led churches and parachurch organizations must think of reaching out
to the host country and not merely concentrate on gathering African Christians from
Africa together as a church. When these groups reach out to whites, blacks, Hispanics,
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and the other diasporas, the American population will see them as acting missionally.
There ought to be therefore a reeducation ofthe leaders and members ofthe African
Christians in diaspora groups.
The Weakness of African Christians in Diaspora Network
Diasporas have benefited sending and host countries through their networks. In
fact, Xiang Biao (2005, 1) describes the current thinking on diaspora networking:
Since the late 1990s, a "transnational" thinking gained popularity. The thinking
recognizes that, in tiie current era of globalization, global links may be more
important than human capital "stock" in a particular country. A professional thus
may contribute more to the home country by residing overseas than by retuming
permanentiy. The Transfer ofKnowledge Through Expatriate Nationals
(TOKTEN) program initiated by the United Nation Development Program
(UNDP) in 1977 was one of the pioneering programs along this line.
This study found out that most African Christians in diaspora in the United States are not
using these networks for the furtherance ofGod's mission. Table 6.2 confirms this
finding:
Table 6.2. DN-FACTOR�Independent Variable
Vanable
Yes
%
No
%
Not Sure
%
1 Still Connected to home 83.2 5.5 11.3
2
3
Sends at least $ 1 00 back home to
support mission
Taken people back to Africa to
help in transformation of society
11.3
8.6
72.7
79.3
16.0
12.1
4 Reaching other diasporas 35.5 46.1 18.4
5 Network of Professionals 33.6 46.1 18.4
6 Association Belonging 49.2 38.7 11.7
7
Work with an intemational
organization
11.3 78.9 9.8
Means 33:24 52.85 23.51
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Clearly though 83.2 percent is shll connected to home, only 1 1.3 percent send at
least $100 a month to support mission at home. Only 8.6 percent have taken some
professionals from here to help the sociehes back home. Only 35.5 percent reach out to
other diasporas (confirming the percentage that said earlier that they reach non-Africans
in the U. S.). Only 33.6 percent have a network of professionals that could help reach out
to sociehes in Africa and the rest of the world. Only 49.2 percent belong to associations
that have interest in African development, and only 11.3 percent work with intemational
organizations that could send them to any part of the world that could give an opportunity
for sharing the gospel. All these results fall below the average index for measuring the
diaspora network factor. The overall score is 33.24 percent. This number falls between 25
percent and 50 percent and is, therefore, weak.
0 25 5C 75 100
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Figure 6.4. Weak Diaspora Network
The Organization for Economic Cooperation and Development (OECD 2007)
observes.
Diaspora networks consist of groups of individuals engaged in the economies and
societies of both their destination and their source countries. They can be formal
or informal in nature. Members of diaspora networks often have a comparative
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advantage in the provision ofmany goods and services over the native born in
destination countries and their compatriots who have remained back home:
diaspora networks, for example, can profitably forge trade and investment links
between their home and host countries and can help new migrants adapt and use
local services. Generally, the retum of diaspora members to their home country�
or their enhanced engagement, even if they remain abroad�is recognized as a
source of human capital that can benefit a developing country. Hometown
associations can contribute to the community by investing in the infrastructure of
their community of origin. Co-development initiatives seek to integrate the
specialized knowledge ofDiasporas, virtually or physically, back into the source
country.
Though, the above statement concem mostly economic matters, it can be related to
missional issues as well. African Christians in diaspora in the Unhed States have
networks that span throughout Africa, the United States, and the rest of the world. They
are more likely to have peers and family members in other countries. Through their
professions, they are connected to many intemational communities and organizations.
They are more able to interact with all these groups for the economic, social, spiritual,
and missional good ofAfrica, the United States, and their networked societies.
Apart from economic factors, especially the alleviation ofpoverty through
remittances, diasporas can link the homeland with new ideas. African Christians in
diaspora can link the churches in Africa with the latest trends in mission. It is even more
important now that the African church is the fastest growing church in the world and
willing to send its missionaries around the world.
Yevgeny Kuznetsov (2006, 3-4) calls attention to more important benefits of
diaspora networks than merely shipping remittances home:
Expatriates do not need to be investors or make financial contributions to have an
impact on their home countries. They can serve as "bridges" by providing access
to markets, sources of investment, and expertise. Influential members of
Diasporas can shape public debate; articulate reform plans, and help implement
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reforms and new projects. Policy expertise and managerial and marketing
knowledge are the most significant resources of diaspora networks. The
overarching focus on the knowledge and policy contributions of expatriates and
diaspora networks distinguishes this book from a rapidly growing literature on
intemational migration. The recent literature emphasizes remittances and their
development impact. In contrast, we are somewhat skeptical that remittances and
other financial transfers by migrants can ever have a significant development
impact, although they are certainly an important tool of poverty alleviation.
African Christians in diaspora are not merely to send funds home to Africa to support
family, churches, and mission. They are also to help spread missional and developmental
ideas, policies, and recommendations that would help transform Africa and the rest ofthe
world. They must become the conduit of ideas that would lead to beneficial permanence
for all people.
In another article, Yevgeny Kuznetsov and Charles F Sabel (2006) suggest,
Actors in developing economies must have the capacity to acquire new
knowledge�to leam new ways of doing things�if they are to compete in the
world economy. Leaming, in tum, supposes and contributes to the ability to
search out and usefully recombine scattered information about production
methods, markets and resources. Because development depends on leaming and
leaming on searching, development almost invariably depends on linking the
domestic economy to the larger, foreign world, for even the strongest economies
quickly rediscover (if they have ever forgotten) that they cannot generate all
world-beating ideas in isolation.
This knowledge can be extrapolated to the missional. The actors in developing missions
"must have the capacity to acquire new knowledge�to leam new ways of doing things�
if they are to compete" in the world religious mission space. Useful recombination of
"scattered information" about missional methods, mission fields, and missional resources
is needed. The African Christians in diaspora in the United States must be willing to link
domestic mission to the global and the global to the domestic; they cannot do God's
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mission in isolation. Presently, the African Christians in diaspora are not making frill use
of their entire diasporic network to do God's mission.
African Christians in diaspora not fully using their diaspora network for God's
mission have die following implicahons:
1 . The networks available to them would be used only for personal gains such as
caring for members ofthe family, setting up businesses at home and abroad, building
houses at home, buying cars, but not for the fiirtherance ofthe gospel, which, biblically,
is file most important reason for being in diaspora.
2. African Christians in diaspora need to be educated about the networks
available to them and how these networks could be used for God's mission, whether for
evangelism, discipleship, or social transformation.
3. This study therefore calls for discipleship: African Christians in diaspora in
the United States would need to be mentored by their leaders to understand God's
purpose and how to live for Christ and his purpose in a foreign environment.
The Strong Missional Ethics of African Christians in Diaspora in the United States
Mission must be done. It is not optional, and it must be done the right way. Many
have criticized the mission work done by Westem countries because some of them were
not ethical. Emerging missions must then do mission in the right way and not give future
generations more missional problems with which to grapple. This study added missional
ethics as a very important variable for this reason. This study shows that African
Christians have strong missional ethics (see Table 6.3).
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Table 6.3. ME-FACTOR�Independent Variable
Variable Yes
%
No
%
Not Sure
%
1 Remain Biblical 84.8 4.3 10.9
2 Cultural Relevance 57.8 24.6 17.2
3 Regular Auditing 73.4 8.2 18.0
4 Raising Support from Global
Church 82.8 6.6 10.5
5 Global Partnership 82.0 4.7 13.3
6 Relevant Sfrategy 69.1 7.8 22.7
Means 69.1 7.8 22.7
The participants had strong or very strong scores for each of the ME variables.
The overall missional ethics score is 69.1 percent. This number falls between 50 percent
and 70 percent. Therefore, it falls within the strong index.
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Figure 6.5. Strong Missional Ethics
Drew L Tucker (2008 2) observes that "Christians must respond to God's mission
in ways that both express and facilitate it rather than deny or hinder it. This is what it
means to view life through the lens of a missional Chrishan worldview." He further
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suggests that missional ethics will involve the recognition that "God is doing something
hu-ough his people, the church, that is, redeeming all peoples unto Himself. This is why
Paul calls the church to walk in a marmer worthy of the calling to which we have been
called, for the sake of unity (Eph. 4:1)"
1 observed the African Christian Fellowship in Baltimore where 1 am also a
member, h places a great emphasis on holy living (living like Christ) on a daily basis. In
fact, most think that this would be a good way to influence others to come to Christ.
Following are the implicahons of having strong missional ethics:
1 . One needs to do missions the right way, the way that would be pleasing to
God and attracts others to Christ.
2. One needs to look at past models to see what ethical issues came up and then
to seek scriptural and cultural answers that help carry out the mission of God in such a
way that would facilitate and express it instead of hinder it.
3. The African Christians in diaspora must not do missions from the level of
power and wealth or in culturally insensitive marmer.
4. One needs to move the ethical index from strong to very strong through
discipleship and training African Christians in diaspora in the United States must become
incamational in whatever they are doing.
5. This studycalls for integrity and credibility, especially in the handling of
resources and people.
6. One needs to have a strong missional ethics, which means doing missions
God's own way rather than according to one's own inclinations. The Bible is there to
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guide any who intends to do mission God's own way; Christians are not left in the dark to
develop a series ofmles and regulations that would become theh own ethics.
The Strong Practical Theology ofMission of African Christians in Diaspora in the
United States
This study found out that African Christians in diaspora have a very strong
practical theology ofmission to moderate their practices. Table 6.4 confirms these
findings.
Table 6.4. Percentages for Practical Theology of Missions
Variable
Yes
%
No
%
Not Sure
%
1 Understanding ofMission: OT
and NT
83.6 3.9 12.5
2 Mission is not optional 86.3 3.5 10.2
3
Social Action and Justice part of
Mission
84.4 4.3 11.3
4 Evangelism not enough 88.3 2.7 9.0
5
Focus: not only Africa and
Africans
81.3 8.2 10.2
Means 84.78 4.52 10.64
84.78% is the overall practical theology ofmission score, which falls between 75
percent and 100 percent. This means, therefore, that African Christians in diaspora have a
very strong practical theology ofmission. African Christians have been able to
contextualize Christiaiuty in their various cultures. They have seen the Word as
compatible with their culture; that it critiques their culture. They have come up with the
meaning ofbeing an African Christian. The challenge, though, is how to carry the gospel
across cultural boundaries without transporting the African form ofChristianity. Black
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theology has always taken people's cultures into consideration, according to Dwight
Hopkins (2004):
The notion of culture has been and remains one of the prominent emphases in
black theology as h has emerged and conhnues to develop in South Africa, the
United States, and various forms in different regions of the world. A basic claim
of black theology historically and today is that there is a positive and affirming
relationship between people ofAfrican descent, or the darker peoples ofthe
world, and the liberating message of Jesus Christ as a manifestation ofGod's
justice and attention to the "little ones" of society. The divine presence amid the
brokenness of injustice reveals itself in the particularity of oppressed peoples'
culture. Thus, though there are varieties of black theology, they all presuppose the
reality of culture, the centrality of culture, and the necessity of culture being a
location for revelation. One has to have only a cursory acquaintance with the
emergence of black tiieology in South Africa, the United States, Zimbabwe,
Ghana, England, Cuba, Brazil, Jamaica, India, and other global regions to see the
taken-for-grantedness of the notion of culture.
Both the quantitative and quahtative research show that African
Christians in diaspora are significantly not interested in imposing their cultures
on the ones they have been called to reach; they do not even have the power to
do so. At the same time they are not disposed to give up their own cultures.
African Christians in diaspora have become hybrids of sorts because they can
adapt to the American culture while retaining their own culture.
Following are the implications of having a strong Practical Theology of
missions:
1 . The gospel is preached within the context of the receivers.
2. They make an effort not to sell the African culture to the people that hear the
gospel message but separate the gospel and the culture. I observed among the African
Christians in diaspora an ongoing discussion on how to share the gospel to different
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peoples in America without imposing the African culture on the receivers. This dialogue
is very healthy.
African Christians Coming to the United States for No Other Reason than Missions
Roswith Gerloff (2004, 1) says.
Next to the intenhonal expansion of religious movements by mission, migrahon is
one ofthe most significant factors bringing about religious dissemination. This is
highlighted by the departure of African individuals and communities beyond the
shores ofthe conhnent to other geo-polihcal contexts.
Gerloff shares the same opinion that migrahon brings about religious dissemination.
African Christianity is the fastest growing in the world ,and many African Christians are
determined to share their faith to the ends of the earth as is commanded by the Lord. The
Christian Century (1997) writes.
For generations. Christian missionaries from the US joumeyed to African
to teach their religion. Now, however, amid a burgeoning ofChristianity
in Africa, churches there are sending thousands ofmissionaries overseas
to preach the Christian message in their own unique style. And many of
those missionaries are coming to the U.S.
This study shows that 9.0 percent of the 256 respondents of this quantitative
survey said that they came to the United States for no other reason than to do missionary
work. Some were of the opinion that though they initially came for economic reasons,
they have tumed missional and are planning for future lives in the mission field in Africa
or any other place the Lord may lead them.
Following are the implications of this kind ofmovement, which has been
supported both by quantitative and qualitative research:
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1 . Partnership with African Christians in diaspora in the United States helps
reach the African diaspora and the other diverse diasporas in the United States. For
instance, the Lutheran Church Missouri Synod (2006 1) has a ministry that targets
African Immigrants in Connecticut and Massachusetts:
There are many African immigrants living in the urban areas throughout New
England, many ofwhom are unchurched and many ofwhom have yet to come
into a saving faith in Jesus.. . . A local person who represents the African
immigrant community would best serve our interests in frirthering the work
among this people group.
2. They are beneficial in bringing diversity to the church.
3. They can leam from the Westem churches those things that have been
successfiil and apply them to the African church.
4. The Westem church can connect to the African continent through them. This
helps those interested in doing short or long-term mission in Africa have the kind of
partnership and support they need to make their work effective.
The Belief That They Are Involved in Mission (62 Percent)
Most of the participants believe they are involved in mission but failed the test
that shows involvement, leading to a weak missional status. This could be because the
community has poor mission education; fiirther research is required in this area.
Becoming Involved in Mission after Coming to the United States
Approximately 43 percent got involved in mission when they came over to the
United States. "Migration and minority status, diaspora and transafionalism each relate to
different, but overlapping, grounds upon which religious transformations take place"
(Vertovec 2000, 25). Some African Chrisfians are coming here in trickles as missionaries.
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but most came as educational and economic immigrants and then tumed to mission
achvities. Being in diaspora heightens one's relationship with one's religion. Some
Africans who were not Christians back home, in order to cope with the stress of being in
diaspora, resorted to Christianity and the Bible. They have also become missional in theh
newfound faith.
This resuh confirms the observations of Hanciles (2003, 2):
Immigrants travel with their religion. It is central to their way of life and a crucial
means of preserving identity as well as homeland connections. Even the less
religious among immigrants often renew or revive their religious commitment as
a vital part of dealing with uprootedness and alienation. The key postulate
developed in this article is that recent migration movements, as a critical
dimension of contemporary global transformations, have the potential to
significantly affect the geographic and demographic contours of the world's major
religions and provide a vital outlet for proselytism and missionary expansion.
Handles' postulation is very evident in the African Christians in diaspora in the United
States. Many of those who were not pastors in their home countries have become pastors
here and are leading congregations that mn into the hundreds.
Table 6.5 indicates that 34.4 percent of the participants have been reaching non-
Africans, and 38.3 percent say they have been reaching out to Africans who came here as
non-Christians. Some mission targets fellow Africans while cross-cultural mission targets
other diasporas (i.e., non-Africans in the United States).
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Some African Christians in Diaspora in the United States Reaching
African and Non-African non-Christians
Variable Yes No Not Sure
% % %
1 Pray 48.0 32.4 19.5
2 Give 22.3 58.6 19.1
3 Short-term 25.0 65.2 9.8
4 Group Support 45.7 41.8 12.5
5 Reaching Non-Africans 34.4 42.2 23.4
6 Reaching Africans 38.3 39.5 22.3
Means 34.04 49.55 16.40
Table 6.6 shows that 35.5 percent of the participants indicate that they reach out
to other diasporas, confirming the former resuh that indicated that 34.4 percent ofthe
participants are reaching out to non-Africans.
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Following are the implicahons of these results:
1 . The ministry ofAfrican Chrishans in diaspora is becoming cross-cultural.
2. Their converts may decide to join the African churches or fellowships or join
any ofthe American churches.
3. These converts may begin to reach out to their own people within the United
States or even back home.
4. Multicultural churches will increase in number.
5. African Christian leaders could partner with American churches to reach
Africans in diaspora and other diasporas.
Supporting Partnership with the Global Church
S. Douglas Birdsall, Executive Chair of the Lausanne Committee for World
Evangelization, says,"The church is facing important global issues that require global
conversations to find global solutions" (Third Lausanne Congress 2009). African
Christians in diaspora need to play a role in that conversation. The quantitative and
qualitative research show that most African Christians in diaspora would like to labor
with the global church to reach the world for Christ. In fact, the maxim ofmost African
Christian groups is to mobilize the whole Church to reach the whole world (see Table
6.7).
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Table 6.7. Global Partnership
^ Variable '^^^
%
No
%
Not Sure
%
Remain Biblical 84.8 4.3 10.9 1
Cultural Relevance 57.8 24.6 17.2 1
Regular Auditing 73.4 8.2 18.0 1
Raising Support from Global
Church
82.8 6.6 10.5
Global Partnership 82.0 4.7 13.3
1 Relevant Strategy 69.1 7.8 227 1
Ilk: Means 69.1 7.8 22.7 1I
82% of participants indicate that global partnership is important, and about 83
percent strongly assert that support for the African missionary work should not only
come from African Christians in the continent and the African Christians in diaspora, but
from the global church as well. They have a hunger to do missions in partnership with the
rest ofthe church in the world. African Christians in diaspora, however, would like to be
regarded as equal partners.
Here are the implications of such a partnership:
1 . The whole church with the whole gospel will reach the whole world for the
Lord Jesus Christ.
2. Joint consultations will reveal the extent to which the world has been reached
for Christ and formulate relevant new strategies to continue the work of discipling the
world for Christ.
3 . Joint training can change the theological and missiological education in the
West.
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4. Both models ofmission can critique each other, leading to improvements on
how African Chrishans in diaspora and their American counterparts do missionary work.
5. A combinahon of resources will make up for each other's lack. For instance,
the lack of clergy in the West can be made up by African clergy and the lack of structural
resources among Africans can be made up by the West.
6. The African church, the fastest growing church in the World, which the West
helped to build, will be linked with the Westem church. A great bridge will be built that
could change the way mission is done in the twenty-first century.
7. God will only work with a united church, and he will wait until Christians
choose to unite and be the body ofChrist. Discipling of the world requires one diverse
church.
Preference for a Unique Strategy Relevant to Africans and Their Resources
Both qualitative and quantitative research shows that African Christians in
diaspora prefer a strategy ofmission that is relevant to Africans and that will take into
consideration their economic resources. Although they need partnership with other
churches, no financial stress should be imposed on the other churches from the African
church. About 69 percent of respondents believe African Christians in diaspora in the
United States should seek a relevant and unique strategy that best fits them.
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Table 6.8. Preference to Global Partnership
Variable
Yes No Not Sure
% % %
Remain Biblical 84.8 4.3 10.9
Cultural Relevance 57.8 24.6 17.2
Regular Auditing 73.4 8.2 18.0
82.8 6.6 10.5Raising Support
from Global
Church
Global Partnership 82.0 4.7 13.3
Relevant Strategy 69.1 7.8 22.7
Means 7.8 22.7
Following are the implications of a unique strategy that is relevant to African
Christians in diaspora:
1 . It will be a strategy they can understand without exotic systems to explain.
2. It will be a strategy they can afford without a need to borrow from others.
Other members of the body of Christ who choose to participate will do so because God
led them to be part of the process.
3. It will be a strategy that will be biblical without manipulations and controls by
wealthy churches who may not want to follow the Bible as the authoritative guide in
mission.
4. h will be a strategy African Christians in diaspora can monitor and evaluate
without the need of outside consultants.
5. It will be a dynamic, multidimensional strategy that would draw input from
the diasporic networks: sending countiies, host countiies, and networked countiies.
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Seeing Their Own Mission Model as Different From That of the West
Most African Christians in diaspora are appreciative of how God used Westem
missionaries in Africa. In this study, I did not meet one African Christian in diaspora in
the United States who denied the fact that the Westem missionaries did a lot to help the
African church be what it is today. They may have made mistakes, but not one of them
was willing to discuss the mistakes. The issue did not come up.
However, many believe that African missions cannot be done the same way
Westem missions were done. Our discussion centered on what they thought was the
African model and how it differed from the Westem model. Following are their
descriptions ofthe African Christians' in diaspora model ofmission from the interviews
and the focus group discussions:
1 . The predominant Western model hasa home church -missionary relationship.
The missionary is sent and supported by the local church. The missionary comes back to
the local church to share the reports and then raise more resources for his or her work
before retuming to continue the work. This relationship is cyclic. The African Christians
in diaspora in the United States do not have this model. In their case, the African
Christians in diaspora first identify indigenous missionaries within the country of interest.
These local missionaries are helped to identify umeached people groups within their
country. Then the African Christians in diaspora help train the missionaries for those
umeached people groups, send the missionaries there, and support them until the work is
accomplished. Then intermittently, they go on short-term mission to make sure the work
is done God's way.
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2. Another missionary model African Christians in diaspora have is mission
advocacy. This method involves linking identified missionaries in the continent with the
families ofAfrican Christians in diaspora in the United States. The families here would
then adopt those missionaries as part of their families. They support the missionaries
financially and otherwise and then take short-term mission trips to visit the missionary
regularly. Many times the African Chrishans in diaspora will take up issues of social
justice in that area. Most of the time, they have gone as far as the govemment to state
their case, and because they were seen as Africans coming from the United States they
had openings the local missionaries, Westem missionaries, and local Christians could not
have.
3. A third missionary model is the tent-making model. African Christians in
diaspora see themselves as tent-making missionaries in their host countries, and they
have also sold the idea to Christians in the continent. Because many Africans in diaspora
are highly skilled people, they are able to work and do missionary work. Most of the
pastors ofAfrican-led churches in the United States shll have their secular jobs. This has
not stopped them from doing great work.
4. A fourth model, not well known, is seen among African Chrishans in diaspora
who work with intemational organizations that send them to closed countries. One of
them shared with me that his model ofmission is to take the Bible and other Christian
publications to persecuted churches. He has helped open churches in countries where
Christians are persecuted or unknown. The work is silent.
Figure 6.6 depicts the models for African Chrishans in diaspora.
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Figure 6.6. The African Christian in diaspora in the United States mission model.
An important question to ask is, "Are these models different from westem
models?" Another question would be "If they are different, then what makes them
different?" These are no easy questions to answer because mission models can be
universal. No one group of people can insist that a model is restricted to them. Moreover,
most of these models are biblical models; therefore, any group can use them if they fmd
them suitable. A look at what the African Christians in diaspora see as their model
indicate a certain resemblance among models that have been used in the West�some of
the models used by AD 2000 Movement, 10/40 window, Operahon Joshua, and the rest.
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Though the AD 2000 movement does not claim to be a Westem model, it has participants
from all over the world, many of whom were from the 2/3 world.
A better way to critique the African Christians in diaspora model is to look at all the
models that have been listed in the literature review of this study to see how they critique
or are critiqued by the African Christians in diaspora in the United States model. The
critique would then be historical, scriptural, and inclusive of the Westem and other
models.
African Christian in Diaspora Model and the Historical Models of Christian
Mission
Bevans and Schroeder (2008, 73-279) give the following historical models of
mission: mission from baptism model, monks and nuns model, mendicant mission model,
mission models in the age of discovery, mission models in the age of discovery, and
mission models in the twenty-first century. This section compares these models and the
African Christians in diaspora in the United States model.
A Comparison with Mission from Baptism Model (A.D. 100-301)
According to Bevans and Schroeder (2008, 83), in the mission from bapfism
model, "every ministry was missionary, because at this point the entire Church saw itself
in this way. Mission was not a part of the Church's reality, but was hs essence."
Everyone in this model was involved in mission; baptism not ordination was what
commissioned all Christians to be involved. Leaders and the ordinary Christian, men and
women, all went out as God's coworkers. The first church was missional. It did not have
mission as a program; it was missional in its entirety.
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The African Chrishans in diaspora in the United States uses laypeople in their
missionary programs as the first church did, but mission is sfill a program, not the life of
the community. Every African Chrisfian in diaspora is not involved in mission; some still
believe that one needs a special calling to do mission. Mission is still exotic, made for the
few who feel led to be involved. Baptism is not the beginning ofmission, h takes
ordination to be involved; however, there is a drive to go back to the first church within
the community.
A Comparison with Monks and Nuns Model (A.D. 313-907)
By the post-Constantinian era, the mission model of the church was transferred
from the hands of everyday Chrisfian to the clergy. "The Episcopal church now appeared
in focus as the real bearer ofthe missionary idea and the day-to-day mission work"
(Bevans and Schroeder 2008, 1 19).
The African Christians in diaspora differ from this model completely. Though
clergy labor among them doing missionary work, the predominant view is not that one
must be ordained clergy to be involved in mission. However, they prescribe to having a
special call to do mission, which is why those who have that call form mission agencies
to carry out their vision while mobilizing others to be part of their program.
Comparison with the Mendicant Mission Model (1000-1453)
Bevans and Schroeder (2008, 141) concluded that in this period "the monks and
nuns no longer played a significant role in mission, with the exception of newly founded
Cistercians in Sweden. The use ofmilitary conquest in spreading Christianity�another
characteristic ofmedieval times�^remained a part of this period ofhistory." This
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statement reflects the Time period of the crusades. They had "mass conversions and
forced baptisms" and the "men and women of the mendicant orders replaced the monks
and the nuns as the primary model ofmission" (142).
African Chrishans in diaspora in the United States do not have military might and
are not able (even if they choose) to force people into mass conversions. This kind of
imperial and colonial mission have not been the model that African Chrishans in diaspora
in the Unhed States would subscribe to having been vichms of imperialism, colonialism,
and neocolonialism ofthe present and past. In this particular instance, the mission model
ofthe West and of the African Chrishans in diaspora in the United States diverge
historically. African Christians in diaspora in the United States and the present
Christianity do not have the military, political, and economic power to impose
Christianity on anybody. Those who come to Christ come of their own free will.
Comparison with Mission Models in the Age of Discovery (1492-1773)
In the Age ofDiscovery, different models ofmission, according to Bevans and
Schroeder, included the imperial model, prophetic model and other alternatives to the
imperial model, tabula rasa, the accommodation model, and the evangelists' model.
The imperial model was based on conquest, settlement, and evangelization�a
system that estabhshed the encomendero system that reduced the natives to slaves. Many
missionaries in this period subscribed to this system. Some missionaries opposed this
system, leading to the prophetic model, the convento model, and the Jesuit model.
Thetabula rasa required that "people could become Christian only if their cultural-
religious beliefs and prachces were first destroyed" (Bevans and Schroeder 2008, 178).
Opposition to this model generated the accommodation and the evangelistic models.
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African Christians in diaspora in the United States differ from the imperial model,
tabula rasa, and the encomendero system. They have a prophetic model that speaks out
against imperialism and are evangelistic, too. However, all African churches and
fellowships that were part of this study had only Africans as members, so the
accommodation model has not been achieved. Within the community, in the present
period, other groups have not been accommodated. The convento model is also different
from that ofthe African Christians in diaspora in the United States because they are not
forming communities with other groups and living together in order to share the good
news. This model has a tendency to replicate home and worship the same way they are
done at home.
Comparison with Mission Models in the Age of Progress
The summary of the models in the Age ofProgress was that ofmission societies
though some varieties of the mission societies were in the form ofmission agencies
(denominational, nondenominational, and interdenominational), faith mission, student
volimteer movements, and social gospel movement. African Christians in diaspora in the
United States have formed associations that help them contend with being in diaspora and
ones that help them maintain the link with home. These associations may not be viewed
as the mission sociehes of the past though groups such as Adonai Partners and Millions
for Christ Missions are societies led by Africans, but it is not a predominant concept
among Africans in diaspora. The African Christian Fellowship has mission as one of hs
programs and targets the continent for its work.
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Comparison with Mission Models in the Twentieth Century (1919-1991)
The mission models of the twentieth century included the modified society model,
the presence model, and the Pentecostal/evangelistic model. "The most remarkable
century in the history ofthe expansion ofChristianity has been the twentieth" (Walls
2002, 64).
The African Christians in diaspora in the United States model does not fit into the
modified society model. However, the presence model seems to be close to some of their
activities. The presence model was practiced by the orthodox churches:
While the church was unable to send missionaries during these years, hs mission
activity was carried out in the diaspora through what has been called "the
Orthodox presence approach." Emigrants from these countries continued to
follow the Orthodox incamational model of assimilating themselves within their
new society, establishing theological facuhies, and eventually using the
vemacular in their worship, such as Enghsh in the United States. At the same
time, the focus ofthe diaspora communities was on serving the immigrants and
preserving their religious/cultural identity and faith. (Bevans and Schroeder 2008,
264)
The African Christians in diaspora model is close to the presence model in that
most African Christians in diaspora continue to follow the type ofChristianity they saw
in Africa and are establishing churches and supportive infrastructure that will continue
that kind ofChristianity they saw at home. Their focus also is to serve the immigrants
and to preserve their religious/cultural identity and faith. The problem with this is that it
may become a closed system that will not permit incamational ministry. It may also
repeat the mistakes of colonial mission where the missionaries were working hard to
replicate mission as they saw it at home.
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The African Christians in diaspora in the United States subscribes to the
Pentecostal/evangelishc model. The belief in evangelism, healing, deliverance, speaking
in tongues, prophecy, and other spiritual manifestations is strong.
Comparison with Model ofthe Twenty-First Century: Mission as Prophetic Model
The twenty-first century model proposed by Bevans and Schroeder (2008) is the
prophetic model, and it is comprised ofmissio Dei, mission as liberating service ofthe
reign ofGod, and mission as proclamation of Jesus Christ as universal Savior. This
model fits the Afiican Christians in diaspora in the United States.
Mission is about preaching, serving and witnessing to the work of God in our
world; it is about living and working as partners with God in the patient yet
unwearied work of inviting and persuading women and men to enter into
relationship with their world, with one another and with Godself (285)
Comparison with Winter's Two Structures ofGod's Redemptive Mission
The two redemptive structures are modalities (representing the church) and
sodalities (representing the parachurch). The African Christians in diaspora in the United
States operate these two redemptive stmctures, though the sodalities are restricted to a
certain specialized few. Both stmctures are open for membership in the community.
Comparison with PhiUps' Three Models of Christian Mission
The three models are Sinai, Zion, and Judgment. Among these three, the Zion
does not fit the African Christians in diaspora because Zion is a model ofmission "for
people who have established themselves in their own promised land" (Phillips 1 990, 20-
21). African Christians in diaspora have not established themselves in their own promised
land; in fact they are people in transition. The Sinai model fits because as people in
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diaspora they encounter cross-cultural issues. The Judgment model seems to fit most. It is
the "model ofmission for people in hme of crisis, when pillars that had supported their
previous self-confidence have cohapsed" (20-21). African Chrishans in diaspora in the
United States have all forms of crises; the pillars that used to give them selfconfidence
have given way. These kind ofmarginal and vulnerable sets of people can be tools in
God's hands to win the nahons for Christ.
Comparisoii with Tent Making and Business as Mission Model
The tent-making approach is a model ofmission where professional cross-cultural
missionaries are sent out to especially closed countries. They support themselves and
make Jesus Christ knovm on the job and in their free time. They are full-time
missionaries. The business as mission model creates great commission businesses or
kingdom businesses that are involved in discipling nations.
African Christians in diaspora in the United States are mostly professionals. Most
of those interviewed who are involved in mission daily claim that they are tent makers.
Not every Christian professional living in another country is a tent maker. Tent makers
are professionals who labor fully for the discipling of nations. Not every African
Christian in diaspora is a tent maker, but some are.
This study did not find any great commission businesses owned by African
Christians in diaspora in the United States. While some may exist, this area may need
further research.
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Comparison with the Social Transformation Model
The social transfomiation model is a holistic model that prescribes that
individuals be saved and sociehes transformed. This model is compatible with the
African Christians in diaspora in the United States model. Social transformation, not
merely the preaching ofthe gospel alone, is behind the missionary programs ofAfrican
Christians in diaspora in the United States.
Weil-Educated African Christians in Diaspora
Most African Christians in Diaspora in the United States either have an
undergraduate or graduate degree. In fact most of the participants have masters degree or
above. Most ofthe participants who responded to the questionnaire, the interviews, and
the focus group had graduate level educations, confirming the United States Census
Bureau statistics on foreign bom in the United States. Other scholars have found the same
trend. Clarence Page (2007, 1) says.
Black immigrants from Africa average the highest educational attainment of any
population group in the country, including Whites and Asians.. . . Yet the
traditional American narrative has rendered the high academic achievements of
black immigrants from Africa and the Caribbean invisible, as if it were a taboo
topic.
The Journal ofBlacks in Higher Education (1999/2000) suggests that "African
immigrants not only outperformed other immigrants but also were far more educated than
native-bom White and Black Americans" (60). It adds, "African inmiigrants were far
more likely to hold a graduate degree than were native-bom White or Black Americans"
(60). J. Wilson (2007, 1) observes.
Black African immigrants in Washington DC have more education, higher
salaries, and are more likely to hold higher-status jobs than other African-bom
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blacks. In 2005, 42 percent held a bachelor's degree or higher, and just over one-
third worked in management, professional, and related occupations.
Following are the implications of having this level of educated African Christians
in diaspora in the United States and how they would be of any missional use to God and
his mission:
1 . If they are mobilized, involved, and trained to participate in any aspect of
God's mission, they would be very helpful to God's mission in the world.
2. If they are equipped and depended upon to train other Christians in mission,
they will add more laborers in the area ofmission education and create a multicultural
faculty that could facilitate the training of cross-cultural missionaries.
3. Because these Christians are connected both to the host and sending countries,
the church on both sides could tap from their knowledge and resources without insisting
that they relocate, a process called virtual participation. Ainalem Tabeje (2005, 1) defmes
virtual participation as "participation in nation-building without physical relocation. It
also shows promise as a means to engage the African diaspora in development efforts."
Virtual participation in mission is a model ofparticipation in mission without physical
relocation. The present dispensation makes this kind ofparticipation very authentic. The
World Bank is already tapping into the African diaspora to help build African economies
(World Bank, 2008).
4. The extensive networks, which include Africa, the United States, and the rest
of the world, would be available to the global church and would lead to ministry even in
closed countries that could help do God's mission among restricted people.
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5. They would be mobilized to provide fmancial and educational resources to
help the African church send more missionaries to the ends ofthe earth. Most remittances
from Africans in diaspora, including African Christians in diaspora, have been for
sustenance of family members and the opening of family businesses in Africa. This
information is confirmed by the World Bank (2008a):
In 2007, the estimate of documented remittance flows from the Diaspora to sub-
Saharan Africa was about $1 1 billion, according to World Bank's Development
Economics Unit. The remittances supplemented household consumption, and
were invested in family businesses. In addition. Diaspora networks have
supported a wide array ofpublic projects such as schools and health facilities, and
professional networks share information with their peers back home and
sometimes provide direct services.
God's mission can benefit from these remittances that have even attracted the World
Bank. Many of these people sending back these remittances are bom-again Christians
who would be whling to participate in God's mission if they are showed how.
Employed African Christians in Diaspora in the United States
Most ofthe 256 African Christians in diaspora in the U. S. who participated in
this study were employed. Some of them were very highly placed individuals willing to
invest in God's kingdom and mission. Following are the implications for this finding:
1 . Because they are financially stable, they may not need much extemal help
from the West to carry out the missionary model they have, especially if the model has
taken into consideration the resources available to them and if they have a way of pooling
their resources together.
2. They could adopt missionaries and give monthly support to such missionaries
and in that way sustain the work of those missionaries year after year.
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3 . They could select missionary projects and fund them to completion.
4. They could set up agencies or foundations that would see to missionary care.
For instance, the vice president ofAdonai Partners said that "one major thrust for Adonai
Partners is to connect missionaries to families in the West. These families will become
their advocates. If that is achieved, it builds bridges of partnership."
The African Model Critiquing the Western Model
The Westem model ofmission has worked for the West. Its solid structures help
the missionary strides of the Westem church. Without doubt the Western church has been
able to take the gospel to the ends of the earth. It is one model ofmission that the global
church can trust. The advantage is that it is built around the church identifying, recruiting,
tiaining, sending, and supporting missionaries. It can also be seen in Scriptures.
The problem, though, is that the African chmch and African Christians in
diaspora may not be able to afford this model with all its structures and bureaucracies.
Many churches and mission agencies in Africa have tried it and were cmshed by its
weight. Those who wanted to continue that model were always calling on the West to
sponsor it and to come to their rescue. Though it is realistic and viable for Westemers,
Africans must be able to formulate their own strategies.
Many African Christians in diaspora in the United States beheve that the Westem
model comes from a position ofpower and wealth and a desire to share the gospel and
more. It asks everyone to align themselves to Westem ways in order to be Christian. This
critique from the interviewees seems to be one of the constant reasons why many of them
were calling for a new model of doing mission. They believe that mission is supposed to
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ciiange the missionary, and they do not see Westem missionaries being changed by the
mission.
The African model is not perfect; h is a model that is emerging and will certainly
undergo many metamorphoses before it saturates. However, it is what they have
developed and what they can affard. Despite its many problems, the African model has
many advantages for the African Chrishan diaspora mission prachhoner:
1 . It uses indigenous channels. The African Christians in diaspora have to work
with indigenous mission (whether in Africa or other places) in order to carry out their
model. The work there would not be imported or exohc. h is a mission that the local
people can identify as theirs.
2. It seeks to work within the context of the locality in which it fmds itself It
tends to "communicate the Gospel in word and deed and to establish the church in ways
that make sense to people within their local cultural context, presenting Christianity in
such a way that it meets people's deepest needs and penetrates their worldview, thus
allowing them to follow Christ and remain within their own culture" (Darrell Whiteman
2004, 79-88)."
3. This model ofmission helps connect and unify African Christians in diaspora
with Africans on the continent and other churches of other continents when they are
reached by the African Christian diaspora.
4. It is synergistic. The African Christians in diaspora know that they cannot do
this work alone, but they can tap into indigenous potentials and use that for the expansion
of the kingdom ofGod.
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5. It is empowering. Missionaries and their communities are empowered
spiritually, economically, socially, and otherwise. Because it emphasizes a tent-making
approach, the mission may not fail.
6. It is accountable. This model can be monitored and evaluated by the African
Chrishans in diaspora. Reports are sent monthly; these reports include the fmancial
support sentence; however, the accounting may not be as rigorous as the Westem model.
7. It is holishc. This mission model takes care of the whole person: spirit, soul,
and body. It has economic, social, and spiritual dimensions.
8. It can be used in other continents. The African Christians in diaspora model of
mission can be used in other mission fields outside Africa because of its simple and
adaptable natme. The summary of this model is to locate indigenous missionaries, train
them, support and send, empower economically, and link perpetually with a family in the
United States. The model can be replicated in any country and on any continent without
causing offense to the local population.
Critique ofthe African Christians' in Diaspora Model
The African Christians' in diaspora model is not perfect; it is vulnerable. With all
its strength are many aspects that need to be evaluated and, if possible, reengineered.
1 . It has a parachurch mentality. Members of the African Christians in diaspora
come from different churches and denominations. Though there could be some strength
in this, it is very challenging. For instance, what kind of church would be planted in the
umeached field? The model can have some doctrinal problems, too. What kind of
leadership stmcture would be in place?
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2. It may not function to its maximum with no indigenous churches or Christian
leaders because h depends on the presence of an indigenous church and leaders.
3 . No African Chrishans in diaspora are in the field to monitor the progress of
the work. Evaluation systems depend on reports from the field and from short-term
missionary trips�a trip that is only two weeks once a year.
4. What happens when the African Christians in diaspora leaves the United
States back to Afi-ica for good? What would happen to the missionary that has been
adopted when the resources available here in the United States become severed? No
discussions so far are ongoing on how to transfer adopted missionaries.
5 . The temporary nature of stay of Afi-ican Christians in diaspora in the United
States makes the model a temporary one though it is very efficient when the structures
are more stable.
The Missional Challenges ofAfrican Christians in Diaspora in the United States
The Afi-ican Christians in diaspora in the United States have many challenges,
including the following:
1 . The need to move fi-om a weak missional identity to a strong or very strong
one. Identity is the "way individuals and groups define themselves and are defined by
others on the bases of race, ethnicity, religion, language and culture" (Deng 1995, 1).
Missional identity, therefore, has to do with the way Christians (individuals and groups)
view themselves or are viewed when fiilfilling the Great Commission or mission.
Missional identity is measured as a missional community's ability to both disciple
Christians within the church to conform to the image of the Son of God (maintenance)
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and the ability to go out to the world with the gospel of Jesus Christ (outreach). The
African Christians in diaspora in the United States has the challenge of passing both tests.
2. The need to utilize diaspora networks for the furtherance ofGod's mission for
humanity. A diasporic community has many networks unavailable to the sending and the
host churches. Being a hybrid conununity, it has a synergistic potential that if properly
utilized can be great in God's hands to change the world. This study showed that the
African Christians in diaspora in the United States have a weak diaspora network factor
and would need to move from being weak to being strong or very strong. This could be
done through consultations among themselves, the host church, and the sending church.
3. The need to maintain and increase from strong missional ethics to a very
strong one. The research showed that the missional ethics factor had a rating of "strong."
This can be done by allowing the Scriptures and the host and sending cultures to critique
how they live their lives and carry out their mission.
4. The need to maintain a very strong practical theology ofmission. The research
indicated that the practical theology ofmission factor was very strong. This is very good,
but there is need to make sure that a lower score will not be achieved.
5. Cross-cultural issues prove a challenge. So far, African Christians in diaspora
have not been able to attract many outsiders to its fold. The churches are still mainly a
replication of the churches in Africa. The pastors ought to be intentionally incamational.
The result so far, in the United States, show a need to get out of the African culture and
mentality to target people groups and subcultures within the United States that need the
gospel of Jesus Christ. If they do not, they will repeat the mistakes of the West, which
many African Christians in diaspora have criticized.
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6. They have the challenge of connecting to other diaspora Africans in the
United States. Not every African Chrishan is motivated to do mission; not every African
Christian may want to attend an African-led church or an African Christian Fellowship.
The leadership, therefore, must take mobilization very seriously. The Africans who do
not belong need to be shown what the vision is and what the stiategies are for fulfdling
the vision for them to be part of what God is doing.
7. Unity is a challenge. One of the respondents identified that unity is an issue
when she said, "African Christians in diaspora in the United States are forming
'Tribalistic, individualistic associations.'" Initially, African Christians in diaspora
became Africans only when they came to the United States. In Africa, they were Hausas,
Yombas, Igbos, Guvas, Wolofs, and many other tribes. God had moved many of the
African Christians to the United States to destroy the effect of tribalism, to help African
Christians become one Christian community that would be used to reach the world for
Christ. However, the formation of national Christian entities such as Kenya Christian
Association, Nigerian Christian Association, among many, as good as they may be, show
signs of division, especially when they have increasing difficulty working together as
one.
8. The African Christians' in diaspora model ofmission, as dynamic as it is, may
not work in places without indigenous Christian leaders because it depends on the
presence of indigenous churches and leaders.
9. The model has a global challenge. Presently, most African Christians in
diaspora are targeting African people groups to the detriment of umeached people groups
outside Africa. The continent has great people power for mission and those in diaspora
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may need to play complementary roles to help the force for mission within the continent
to do what they know how best to do.
10. The model has a challenge with the host country. Many African Christians in
diaspora have not come up with a strategy on how to reach the United States with the
gospel. Many have been distracted into the daily economic issues and the struggle to
remain Christians so that the mission of the church to the host community is lost.
1 1 . The model also has a family challenge. The children are not catching up with
what the Lord is doing with the rest of the church. The children are a hybrid of cultures,
and they had a conflict about how to integrate what their parents teach them at home and
the expectations of a humanistic relative secular society that the United States has
become. They are pulled more towards their peers because the culture appeals to them
and their parents' version is foreign, boring, and old fashioned to them. They find more
interesting things in the larger society.
Recommendations
This study reconunends the following to the African Christians in diaspora in the
United States:
1 . A consuhation of all African-led churches and parachurches in the United
States among themselves and with the host and sending continents (countries) in order to
discover how to improve missional identity, missional ethics, diaspora network factor,
and the prachcal theology ofmission. In other words the vision ofthe consultahon would
be on participahon ofthe African Christians in diaspora in the United States in God's
mission back to Africa, the United States, and the rest of the world. This would call for
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fiirther research in the missional status of each church and parachurch. This particular
should be a precursor to other research.
2. Research on how to unite the efforts and resources of all the African Chrishan
churches and parachurches in the United States be carried out. I believe that careful
strategic planning taking into consideration the mission model and the resources available
to the African Christian in diaspora would place this Chrishan community as coequals
with the global church in the mission roundtable.
3. A holistic cross-cultural missiological and theological training that would be
relevant to the African Christians in diaspora is needed. It would help them understand
the biblical and current understandings ofmission and how they can be part of it. This
training should be relevant and contextual to the African Christian in diaspora but
complementary to the Westem model. Research is needed that would discover this model
of training that would be relevant and contextual but yet complementary to the Westem
model.
4. Training strategically designed for the childrenis needed; it must be a hybrid
kind ofmodel that would be appealing and attractive to third-culture children. This
training should include mission and the life ofChrist and how to live like Christ in a
society that is not Christian. Research that would help put together such a training is
needed.
5. The African Christians in diaspora must sit with God, the Word, itself, and the
host and sending countries to formulate a strategy that would help it reach Americans,
Africans, and the rest of the world.
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6. The African Christians in diaspora in the United States need to do a research
that would lead to better understanding of how to use their diaspora networks for the
expansion ofGod's mission on earth.
7. The African Christians in diaspora need to become, remain, or maintain
(depending on where each person is) incamational ministries to the host country and
other diasporas. The center of gravity ofmission has shifted towards Africa, yet no no
superiority complex puts the African church above the global or universal church.
Presently, no one group ofChrishans can do mission alone; God has planned it that way
so that all the glory will be His. We must not give room to any "Savior-Mentality." Only
Christ saves; Christians lead people to Christ.
8. A comparative study of the missional status of African Christians in diaspora
in the United States with that of the Hispanic, Asian, and American communities to
enable us see how each missional community is performing when compared to the other.
This could help to mobilize the whole church into missions rather than just an aspect of
the global church represented in the United States.
The discoveries in this study have helped me to see that God has started a work
with African Christians in diaspora that every one of us has to celebrate. This study has
exposed some mission activities going on within the African Christian community in the
United States, but the community still has a weak missional status because it has a weak
missional identity and a weak utilization of its diaspora networks for the expansion of
God's mission in the world. It has also created understanding on the model ofmissions
practiced by African Christians in diaspora and has compared that model with models in
existing literature. This has helped the study to critique the African Christians in diaspora
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model, thereby crihquing the existing models by the African Christian diaspora model.
All these would help scholars and practitioners ofmission to understand to what extent
Christian communities in diaspora participate in God's mission and why they do missions
at the level they do. This would help Christians to begin to see who we are when we are
m diaspora; whether being in diaspora would lead to increase in mission participation or
decrease. If this knowledge created could help the present global church fulfill God's
mission, then this study has met its purpose.
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Appendix 1
Mission Status Questionnaire
There is a paradigm shift in mission. The center ofgravity is turning towards Africa. At
the same time many African professionals are coming to the West and most are
Christians. What is God trying to do? This study is to seek answers. Are the African
Christians in Diaspora concerned about Mission? If they are, what is their missional
status? We hope that by answering these few questions we might be able to have answers
that will help motivate us in the right direction. Answer the questions below and tick the
appropriately where applicable. Please answer all questions to the best of your
knowledge. This questionnaire is only for research purposes and you do not need to
include your name.
Demographics:
Gender: [ ] Male
Age: [ ]20-35 [] 36-60
Academic Level [ ] High School
Level
[ ] Female
[ ] 61 -120
[ ] Undergraduate Level [ ] Graduate
Marital Status [ ] Single [ ] Divorced [ ] Married [ ] Engaged
Employment Status [ ] Employed [ ] Unemployed [ ] Retired
Profession:
Country ofOrigin:
Year you entered the US:
Contact: E-mail:
Would you like to know the result of this survey? [ ]Yes [ ]No
Name of Church you attend in the US:
Do you belong to the African Chrishan Fellowship:
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How vou rate yourself missionally:
Would you sincerely say you are inyolved in Mission? [ ] Yes [ ] No
[ ] Not sure
Why did you come to the United States? [ ] Economic reason [ ] Mission [ ]
Family
[ ] Education [ ] Others:
When did you get inyolyed in mission? [ ] In Africa [ ] When 1 came to the
United States
Missional Identitv: MI - FACTOR
Since I came to the United States: Yes No Not
Sure
1 I pray at least once a week fox nations without the gospel
2 I giye at least 1 0% ofmy income for mission in areas where
there are no Christians; sub-cultures where there are no
Christians or places where the Christian population is below
20%
3 I have adopted at least one missionary who I support
financially every month.
4 I have gone on a short-term mission.
5 I support groups that help less privileged people monthly
6 I have led non-Africans in the US to Christ; some of them
were from other religions.
7 I have led Africans in the US to Christ; some of them were
from other religions before their conversion.
Practical Theolosy ofMissions: PT-FACTOR
218
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/ believe that: Yes No Not
Sure
1 My understanding ofMission come from both the Old
and New Testament
2 Mission is not optional; it is the task of the whole
Church
3 Social Action and justice, community development
and economic empowerment are all part of mission
and caimot be divorced from mission
4 Evangelism is not enough; we have to disciple people
for Christ
5 Mission is important; our focus in mission should not
be only Africans and Africa
Missional Ethics: ME - FACTOR
// is important thatAfrican Christian Missionaries: Yes No Not
Sure
1 Remain biblical; they should not compromise the
Word in order to be supported by Westem Churches
2 Become cultmally relevant; they should preach the
Gospel within cultural context
3 Be audited regularly to remain accountable
financially and otherwise to those who support them
4 Should raise mission support not only from African
Christians in Africa and in diaspora
5 Seek partnership with the global Church in doing
mission
6 Process a strategy ofmission that is relevant to them
and their resources than foreign strategies and
resomces.
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Diaspora Option - DO-FArTOR
Yes No Not
Sure
1 I am in the US but I am still connected to home
2 Every month I send at least $1 00 back home to
support a missionary or a missionary project
4 I have taken people from the US back home to use
their skills to help transfr)rm my people
5 I am involved in reaching other diasporas, that is,
non-Africans from other continents who live in the
US
6 1 have a network of people and professionals who are
interested in helping people in Africa and other parts
of the world
7 I belong to an association that represents an interest
back home (Village, Alumni, etc).
8 I work with an intemational organization that sends
me to various countries and this has given me great
opportunities to share Christ in different nations
RETURN TO AFRICA OPTION:
Should African Christians in Diaspora retum to Africa permanently to tackle the
problems there?
[ ]Yes [ ]No [ ]Not Sure
220
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Appendix 2
Interview Questions for selected leaders/focus groups:
These are the questions that I wish to present to those being interviewed or those who
have agreed to have a focus group discussion on this study. Though the interview is a
structured one; participants are permitted to bring up issues they may feel will benefit the
research.
1 . Why do African Christians migrate to the United States?
2. Do African Christians in Diaspora have a missional identity? Idenhty is the "way
mdividuals and groups defme themselves and are defmed by others on the bases
of race, ethnicity, religion, language and culture (Francis M Deng, 1995: if."
Missional identity therefore has to do with the way Christians (individuals and
groups) view themselves or are viewed when it comes to fulfilling the great
commission or mission. This question is: How do African Christians in Diaspora
(individuals and groups) view themselves or are viewed by others when it comes
to mission?
3. What kind of associafions are African Christians in Diaspora forming? Why are
they forming such groups?
4. What is the nature of the mission practice of African Christians in Diaspora? Does
this critique in any way the Westem model.
5. What foundations warrant the participation of African Chrisfians in Diaspora in
God's global mission?
6. Should African Christians in Diaspora retum permanently to Africa to tackle the
problems there?
7. What missional contributions are African Christians in Diaspora making to
transform sociefies: the host, the sending, and the 'networked sociefies?'
"Networked Sociefies" has been coined by me to refer to those sociefies within
the network of the African Christian in Diaspora because of marriage, duty, job,
friendship, adoption, citizenship and so on.
8. Are there other relevant questions you feel we need to ask in this study?
^
Deng, Franscis M, 1995, War of Visions: Conflict of Identities in tlie Sudan, Washington DC: Population
-
Environment Balance.
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9. What are the challenges that African Chrishans in Diaspora face in trying to be
missional?
Thank you for participating in this interview/focus group.
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